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FOREWORD 


I have been asked to write a Foreword to this 
reprint of one of the early numbers of the Sri 
Venkatesvara Oriental Series of Tirupati. To write 
a foreword to the text of so great an Upanishad as 
Isavasya with the Bhashya of so great a philosopher as 
Sri Vedanta Desika and an introduction, translation 
and notes in English by two eminent modern scholars 
is to hold a candle to the sun. The best that I could 
do is to say four words “Thank you very much” to 
the Vedanta Desika Research Society and its active 
worker Sri V. Srinivasa Raghavan for the service they 
are rendering to the public by publishing such works. 
Such publications will help all of us to acquire and 
improve our acquaintance with our ancient cultural 
heritage and evoke in us an active desire for its deeper 
study, so that we may live a life worthy of the inheri¬ 
tors of that great heritage. 

A. NARAYANA PAI 
Retired Chief Justice 
Mysore High Court 



PUBLISHER’S PREFACE 

Vedanta Desika chose only one Upanishad—Tsavasya 
Upanishad to write a commentary and only one of the Alwars 
Pasurams—Thiruppanalwar’s Amanalathipuran to interpret in 
great detail. So we decided to publish the Acharya’s interpreta¬ 
tion of Tsavasya Upanishad as the Fourth Book in our series. 
Two great authoritative and devout scholars the late Panditha 
Raja D. T. Thathachariar and Dr. K. G. Varadachariar of 
Thirupathi had published an erudite edition under the auspices 
of Thirumalai Thiruppathi Devasthanam series. Though it had 
run into two editions, it was long out of print. This is another 
reason for our printing this book in our series. 

We are grateful to the Executive Officer of the Thirumalai- 
Thirupathi Devasthanam for permitting us to re-print the book 
in our series. We have added two brilliant essays by the late 
Dr. K. G. Varadachari in the Appendix. Both these being 
original articles by the great scholar throws a flood of light on 
two aspects of the Upanishad, which will be a delight to 
Researchers and a useful study for students of this Upanishad. 

Our first publication on Subhashithanivi and our Second on 
Hamsa Sandesa were reviewed apreciatively by the Inter¬ 
nationa^ well-known magazines of Baroda University and 
Punjab University. Our third Publication on Tatparya Ratnavali 
and Saram which was published for the first time was welcomed 
as not only an excellent publication, but also a necessary one, 
as it was not well known to many of our Vaishnavites. 

We expect this book will receive the same appreciative 
reception as our previous three books in our Homage to Desika 
Series from the scholarly world. 

We are grateful to Retired Chief Justice A. Narayana Pai 
for his encouraging foreword. We are indebted to Sri 
D. S. Krishnachar of Prabha Printing House, Bangalore-560004 
for the good printing of the book. 

The next publication in our series is on Yadavabhyudayam 
of Vedanta Desika with text and translation which is now in the 
press. Sankalpa Suryodayam is also under print. Other works 
of Sri Desika are under preparation and will follow in quick 
succession. 


V. Srinivasa Raghavan 

Honorary Secretary 
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ISAVASYOPANISAD—BHASYA 
OF VENKATANATHA 

INTRODUCTION 

This is the first of the Upanisad-bhasyas according 
to Viiistadvaita Philosophy undertaken for being trans¬ 
lated into English with critical notes. The importance 
of this kind of work needs hardly be exaggerated. 
Philosophy and Religion, it will be seen, owe their 
deepest inspiration to the fine and excellent theism 
breathing through these Upanisads. Through the ages, 
the culture of India was imbibed from these unfailing 
springs of spiritual consciousness that had its roots in 
Divine Knowledge, Divine Action and Divine Devotion 
culminating in Divine Birth. The necessity to rescue 
Philosophy and Religion from futilities of political and 
social inertia is everywhere felt. A divine conscious¬ 
ness must once more take possession of our entire being 
and transmute us and lead us on the Divine Path. 
Such a promise is eminently capable of being fulfilled 
by students and practisers of the Isvara-Yoga. 

THE LIFE OF SRI VEKATANATHA 
Sri Venkatanatha, the most important thinker of 
the Visistadvaita School of Philosophy after Sri Rama¬ 
nuja was born at Tuppul, a suburb of Kanci (modern 
Conjeevaram), in the Tamil month of Puratlasi of the 
year Vibhava corresponding to the 17th September 
1268 A.D. As Sri Venkatanatha was born under the 
asterism Sravana, the asterism of Sri Venkatesa of the 
famous Tirumalai shrine, he was named after Him. 
Tradition has it that Sri Venkatanatha’s father Ananta 
B 



2 


Suri and mother Totaramma visited the shrine some¬ 
time before their illustrious son was born to them, 
and that one night they dreamt that the Lord of the 
shrine sent His bell to incarnate as their son. The 
story is testified to by Sri Venkatanatha himself in his 
drama Sankalpasuryodaya . 1 2 

Sri Venkatanatha had a heritage suited to his 
genius. He was a lineal descendant of a personal 
disciple of Sri Ramanuja through his father.® Through 
his mother he was related to Sri Ramanuja’s personal 
disciple and nephew Pranatartiliara, otherwise known 
as the Vedanta Udayanacarya. Pranatartihara had a 
grandson and a grand-daughter, the former was the 
famous author of • JVyaya-Kulisa, Ramanuja, and the 
latter was the mother of Sri Venkatanatha. Thus from 
his infancy, he grew up in the midst of the tradition of 
Sri Ramanuja’s philosophy. 

Sri Venkatanatha was brought up by his uncle, 
Atreya Ramanuja familiarly known as Appullar. Sri 
Venkatanatha manifested signs of being a genius. His 
memory was very keen and he required no second 
reading. His extraordinary retentive powers in this 
respect were displayed, it seems, on more than one 
occasion. When very young and yet a child, his 
remarkable memory was manifested when he assisted 
in giving the clue to the great Nadatur Vatsya Varada- 
carya in one of his discourses. The manner he seems 
to have done this was still more remarkable, as he seems 

1. Sankalpasuryodaya. t. Act 15 v. 

2. J. B. R. A. S., 1915-16, p. 379. 
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to have done this without violating the injunction of 
the scriptures not to repeat the scriptural text without 
proper instruction from a Guru. 

When he reached the appropriate age he was initi¬ 
ated into spiritual life by his uncle and he continued 
to study everything under him. He completed all his 
studies by his twentieth year. His knowledge was 
encyclopaedic and this fundamental equipment of his 
studies is displayed in his very early works too. 

He married about his twentieth year. His married 
life seems to have been very fortunate. It shows none 
of those conflicts that so much marred the life of Sri 
Ramanuja. On the contrary he was excellently 
married, and his life as a householder was an ideal one. 
Happy nations as a rule have no history to leave behind 
them, so too happy couples. When Sri Venkatanatha 
pleads for the life of a householder as more befitting to 
man than the more arduous Sannyasin’s, one can infer 
that married life is a life of responsibility to oneself 
and to one’s community and race, which provided it is 
lived properly, will yield the highest bliss possible to 
the human being on this planet. We cannot say 
exactly how long it lasted or how long his wife lived. 
We only know that he was father of a son about his 
forty-seventh year of life, nearly twenty-eight years 
after his marriage (1316 A.D.). 

Soon after his marriage Sri Venkatanatha went to 
Tiruvahlndrapuram (near modern Cuddalore, South 
Arcot District), a beautiful hamlet situated on the banks 
of the river Garuda (Gadilam). This was the period 
of perfect preparation and meditation and penance. 
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He attained in the course of his first two years there 
miraculous powers from Sr! Hayagrlva (Sri Visnu of 
the form of Hayagriva) and also from Garuda. Per¬ 
haps it is through their blessings he turned to melodious 
versification and produced hymns in praise of Deva- 
nayaka and Hayagriva. It was also during this period 
he began his discourses on the Sr! Bhasya, Bhagavad- 
Gita and on the secret doctrines of the ViSistadvaita. 
He also became a master of arts and crafts, and 
attained such proficiency as to be called Sarvatanlra- 
svatantra .' 

His life at Tiruvahindrapuram seems to have lasted 
about twenty years He exemplified in himself profound- 
est wisdom of the Upanisads and Prabandham. For 
him, ordinary life regulated and governed by total 
surrender to the Lord is no menace to spiritual 
communion and development. All actions prescribed 
by the scripture have to be performed, for there is no 
way open to man other than service of the Divine. 
A life of renunciation ( vairagya ) can go along with the 
human conditions of love and possession of children. 
He seems to have followed uncha-vrtti the profession of 
begging for rice for his daily needs, thus typifying utter 
dependency for maintenance on God to whose service 
he had consecrated himself. 

It is just possible that Sri Venkatanatha became 
conscious of his mission in life about this time. It is 
one of those recurring facts of psychological conscious¬ 
ness of a sect or community, religious or secular, to seek 

1. A well that Sri Venkatanatha constructed can even now 
be seen at Tiruvahindrapuram, as also the image cast of him by 
himself. 
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to endow its chief teacher or messiah, who had brought 
unity and solace to that community, with all the glory 
of a son of God. Supernatural claims have always 
been made on behalf of almost all great personalities. 
It has great value and evangelical force during the 
period of the mission. The leaders themselves because 
of their sincere and abiding consciousness of their duty 
to their God, accept: the mantle of this great responsi¬ 
bility. Sri Venkatanatha was no exception to this. 
The dream prophecy was there. He had to accept the 
mantle that God had destined him for. His abiding 
concern seems to have been to dispel the darkness and 
demoniac fury of unspiritual forces encircling his 
community, whilst himself increasing the spiritual light 
and power of his own community. This twofold pur¬ 
pose of destruction of anti-spiritual forces and increas¬ 
ing of spiritual forces, or in the words of the Uavasyo- 
panisad , increasing t he birth-forces whilst destroying the 
death-forces seems to have been his main concern. It 
is this consciousness, tri-polar as it is, that pervades 
like the perfume eternal, the entire conduct of Sri 
Venkatanatha. In all his works there is mastry as well 
as complete surrender to the Divine : in all his dealings 
there is the sacred presence of divine humility. It is 
this that has made him the most relentless opponent of 
all that is trash and an admirer of all that is noble and 
lofty and godly. 

His life of preparation for the great mission having 
been over, he started on a pilgrimage tour to the 
famous shrines sprinkled all over India, this being one 
of the most important duties of every Hindu. He left 
for KancI, and on the way, he visited the famous 
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Tirukoilur temple where he composed the Dehallsa-sluti , 
on the Lord Dehalisa who manifested Himself to the 
first three Alvars, Poygai, Bhuta and Pey. 

His stay at Kanci was short. Like the Alvars, he 
composed a hymn on the most important shrines he 
visited in South India. He composed a hymn at Kafici 
on Varadaraja—the Varadardja-pancdsat. His next halt 
was at Tirupati, where he composed the magnificent 
Daya-sataka on his patron Deity. From Tirupati he 
seems to have visited Srisaila, Ahobilam and other 
places. He proceeded to the north visiting the famous 
places of History of Rama and Sri Krsna and Badari 
and Jagarmath Puri. On his retun journey he seems to 
have visited Tirupati and then Kanci. This pilgrimage 
seems to have lasted about five years. We do not have 
any detailed account about this itinerary. There are 
no compositions on or praises of any deity in Northern 
India. 

No sooner than he returned to Kanci, he was invited 
to Srirangan to take part in a debate with an advaitic 
scholar in the year 1310 A D. The leaders at Srirangam 
were unable to meet the arguments advanced by the 
advaitic scholar, and as Sri Venkatanatha inherited the 
- mantles of Sri Bhasya-simhasanadhipati and Prabandha- 
simhasanadhipati after the demise of his uncle Atreya 
Ramanuja, he was invited to refute those arguments. 
Sri Venkatanatha successfully refuted the arguments of 
the advaitic teacher 1 and thus won for himself laurels 
and encomium. He was given the title of Vedantdcarya —- 
the master-teacher of Vedanta. 2 He was now the 

1. It appears that the Advaitic teacher was one Krsna MiSra. 
We are not able to state definitely whether this was the author of 
the Prabodha-candrodaya. But it is likely. 

2. Adhikarana Saravali, opening verse. 
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acknowledged leader of the Philosophy of ViSistadvaita. 
The two divisions of the Sri Vaisnava thought, the 
northern and southern, which Sri Ramanuja had unified 
in his person after Yamunacarya, tended to fall asunder, 
as the seat of the Chief of Sri Vaisnavism had to be at 
two capitals. Kafici had always been the seat of great 
literary activity not merely of Visistadvaita but also of 
all other schools of thought. The literary fulcrum thus 
was at Kafici. Srirangam was the shrine of Pra- 
bhandha-literature—that is, its main interest was in the 
devotional poetry of the Alvars. The chiefs who 
followed Sr! Ramanuja seem to have followed the 
principle of living in both capitals by turns. But when 
old age overtook them they could not undertake the 
task of moving between one place and the other. Thus 
there grew up two schools, one which was at Kafici 
under the direct inspiration and presence of the Chief, 
and another that found chiefs at Srirangam itself to 
cater to the needs of the devotees there. But this 
divergency seems to have been overcome in the year 
1310 when Sri Venkatanatha who resided at Tiru- 
vahindrapuram, which is mid-way between the two 
places, decided to spend his days at Srirangam. 

It was about this time he began writing his great 
commentaries on the Sri Bhasya, Gita Bhasya and 
wrote down his rahasyas. Sri Venkatanatha was a 
synthetic thinker and a provisional realist. His aim 
had been to create the conditions of a renascent 
Hinduism, which did not belittle anything of the former 
heritage of the Vedas, Upanisads, Smrtis, Puranas and 
the Mlmamsa. His method of interpretation always 
aimed at the synthesis of the entire content of the 
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traditional knowledge and lore. It was not, as he him¬ 
self said, a new methodology, but rather it was the 
rejuvenation of the ancient methodology that marked 
the Vedantasutrakara, Jaimini, Bodhayana, Ramanuja 
and his own teachers Nadatur Ammal and Atreya 
Ramanuja. It is the perfecting of this methodology that 
earned for him the unique title of De&ika or Acarya. 

It is one of the most important features of ViSista- 
dvaitic thought that it exemplified the truth, that 
truth in whatever language expressed is truth, provided 
it stands the test of criticism. The great contribution 
which Sri Vekatanatha made to Visistadvaita literature 
was to explain the unity of the teaching of the Alvars 
and the Upanisads. Three streams of thought flowed 
into the river of Visistadvaita, the Vedas, Upanisads 
including the smrti and itihasas and puranas, and the 
tantras represented by the Pancaratra, and the Tamil 
compositions of the Alvars. It is the confluence of 
these three streams that culminated in the writings of 
Sri Venkatanatha who composed with equal facility in 
.both Sanskrit and tamil, and stamped Visistadvaita 
with the austere thought of Vedanta, the worship of 
the Agama, and the beauty of the Alvar's wisdom. 
Visistadvaita awaited the arrival of a genius to do this 
task and it got the seer to do it in Sri Venkatanatha. 
No surprise then that Sri Venkatanatha was affec¬ 
tionately and admiringly called the Acarya. To speak 
about Desika is to speak about Visistadvaita. The 
dream and wish of Yamunacarya got its fullest realiza¬ 
tion in the person of Sri Venkatanatha. 1 


J. See Life of Ramanuja . 
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This was the peak of his life. His mission was 
started under excellent auspices. Everywhere there was 
admiration for the master. In 1316 A.D. Sr! Venkata- 
natha was the proud father of a boy who, it appears, 
possessed all the great qualities of his illustrious father. 
It was as if the life of completest happiness was 
vouchsafed for Sr! Venkatanatha. 

But the life that promised such a luminous future 
was assailed by petty jealousies. The tendentious 
activities of rival schools began to manifest uncom¬ 
fortable forebodings of a disruption. Unfortunately it 
began to centre round the person of Sri V v enkatanatha. 
Personal insults, slights and even severe man-handling 
seem to have taken place. People began to refuse co¬ 
operation to him in the performance of oblations to his 
manes ; a row of sandals was hung at the door-step of 
his residence so that it could strike him when he came 
out. These trials on his patience made him understand 
that despite all that he could do to soothen the embit¬ 
tered feelings, and despite his willingness to treat them 
as of no serious concern, and despite his general sense 
of humour, he was not wanted at Srirangam. Thus 
he left Srirangam about the year 1319 A.D. for Satya- 
mangalam 1 on the borders of Mysore unwilling to be 
the cause of serious cleavage in the community. It was 
perhaps during this period between 1310 and 1319 
A.D. he was challenged to compose in one night a poem 
on the sandals of Sri Ranganatha by a member of the 
rival community, which he did, on the completion of 

t. Dr. S. Krishnaswami Aiyangar holds that it is ‘Sattegale 
(Satyakala) in his review of this book in Journal of Indian History 
Dec. 1942, 
c 



10 


which his superior mastery in composition was acknow- 
ledged by the grant of the title ‘KavitdrkikasirhhcC to 
him by the learned assembly of Judges. That work is 
known as Paduka-Sahasram. It is also probable that Sri 
Venkatanatha composed the Sankalpasiiryodaya about 
this time. 

After a few years, lasting about five years, he 
seems to have been once again called upon to refute 
another advaitic scholar at Srirangam. Sr! Venkata¬ 
natha returned to Srirangam and defeated the oppo¬ 
nent through the offices of his disciple Brahmatantra- 
swami. It is presumably as a result of these series of 
debates that Sri Venkatanatha composed the Sata- 
diisani so as to be helpful to the students and teachers 
of Visistadvaita to refute the opposing schools. It is 
also likely that the Paramata bhanga was composed with 
the same intention. 

It appeared that after the cloud of mistrust and 
jealousy that marred his life between 1319 A.D. and 
1325 A.D., there had come after all the bright sunshine. 
But this was not to be. Scarcely a year afterwards the 
invading hordes of Malik Kafur were pressing down¬ 
wards into South India carrying with them the flames 
of relentless persecution and massacre and vandalism. 
Idol-worship or rather Pratima-worship, which is one 
of the most important elements of Sri Vaisnava reli¬ 
gion, was assailed. Idols of worship were removed 
from the sanctuaries to interior places for fear of 
desecration and spoliation and mutilation. Srirangam 
underwent this fiery ordeal in 1326 A.D. Sri Vedanta 
DeSika, Sri Pillai Lokacarya and other eminent leaders 
of Vaisnavism had to flee, People numbering ten 
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thousand staunch devotees, were massacred in attempt¬ 
ing to stem the onslaught of the Moslem leader, whilst 
Sri Vedanta Desika and Sri Pillai Lokacarya hurried 
away from the city in possession of the Sruta-prakasika- 
commentary on the Sri Bhasya and the Image of Sri- 
ranganatha. After some arduous journey Sri Venkata¬ 
natha went to Mysore. It is likely that his son and 
wife were living at Satyamangalam at this time or were 
sent to that place just previous to the invasion appre¬ 
hending danger. So much so, there is no mention of 
them in this escapade from Srlrangam. 

After some years spent in the old place of exile of 
Sri Ramanuja, Tirunarayanapuram, he seems to have 
returned to his old haunt Satyamangalam in 1335 A.D. 
It is recounted that during this period of exile, his old 
friend Sri Vidyaranya Swamin, the minister of king 
Bukka I, the founder of the Vijayanagar, the capital of 
the great Empire of Vijayanagar, invited Sri Venkata¬ 
natha to reside at the Court of Vijayanagar, obviously 
moved by the impecunious circumstances of Sri 
Venkatanatha. It appears that though moved by this 
offer, Sri Venkatanatha courteously declined this 
honour and help, with five verses breathing rare beauty 
and humility. He was content to enjoy the wealth that 
God had infinitely given him, the wealth of knowledge. 1 
For him there was no place for compromise in religious 
life just as there was no compromise with falsity. 

Sri Vedanta Desika continued to live a quiet and 
peaceful life delivering lectures and discourses on the 
many points of the doctrine. He had already written 

1. cf. The ideal of the l5a, 1 & cf. Janaka's famous couplet 
“Anantam bata me vittam.” 



innumerable hymns, controversial works and com¬ 
mentaries, and composed original kavyas. It was in 
every sense a peaceful period. As usual his disciples 
flocked to him at this new shrine of power. There was 
only one dark cloud, the cloud that darkened the sky 
of Hindu Religion. It was only about thirty years 
afterwards that the Hindu Empire founded at Vijaya- 
nagar grew sufficiently powerful to drive out the 
invaders. It is stated that sorely grieved Sri Venkata¬ 
natha composed the Abhiti stava about this time. Almost 
in response to this prayer of the devotee, God seems to 
have, through the instrumentality of one Gopanarya, a 
General stationed at Gingee, driven out the last of the 
invaders from Srirangam and installed the Idol of Sri- 
ranganatha who had been moved from place to place 
during those thirty years. This was in 1361 A.D. 
Knowing this fact Sri Venkatanatha returned to Sri¬ 
rangam rejoicing in this answer to his prayers. The 
two verses that he wrote praising the services of 
Gopanarya are even today to be seen incised on the 
wall at Srirangam. 

Having lived a full life of service ( kainkarya ) in the 
cause of the philosophy of Sri Ramanuja, Sri Vedanta 
Desika passed away in the month of Karthigai Saumya 
year 1369 A.D. Thus came an end a great epoch in 
Visistadvaita. 

II 

THE PHILOSOPHY OF SRI VENKATANATHA 

The philosophy of Sri Venkatanatha cannot be 
summarised within the short compass of an introduc¬ 
tion. But certain general outlines can be drawn. The 



Philosophy of Sri Venkatanatha is identical with that of 
Sri Ramanuja, and it is considered that the great merit 
of Sri Venkatanatha’s writings lies in the synthesis and 
correlation that he has made between the several 
thinkers who preceded him. He has referred to almost 
all his predecessors and has criticised them or supple¬ 
mented their views with arguments revealing wealth of 
understanding altogether unsurpassed. His life was 
on the philosophical side consecrated to unravelling the 
intricate points of philosophical value which might 
lead to a synthetic understanding of the Vedic and 
Upanisadic literature and Prabandhic thought. This 
of course was necessitated by the tendency of many 
followers of the central thought of Sri Ramanuja to 
interpret onesidedly. On the Other hand, the constant 
revival of philosophical disputations between rival sects 
or philosophies imposed on the philosopher the obliga¬ 
tion to substantiate his subtle Organistic viewpoint. It 
is more easy to accept a materialistic monism or plura* 
lism or a spiritualistic monism or pluralism, but it is 
difficult td' tread the path of Synthesis that orders all 
existence or reality on the basis of a central principle 
of Organic relationship. This difficult task to which 
he addressed himself required prodigious labour and 
persistent attention to details. It is usual for most 
philosophers to take a very comprehensive view without 
entering into the manifold details of the scheme or 
order adumbrated. That satisfies superficial souls or 
believers but that'cannot satisfy the carping critic who 
would insist upon the manifold details being filled in. 
This was the task imposed on the leader, and Sri 
Venkatanatha, the giant he was, undertook the working 
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out of the innumerable details of the system not only 
on its philosophical side, but also whenever the philo¬ 
sophical phased into praxis and ethics, and all this 
without losing the fundamental basis of spiritual con¬ 
sciousness of the One All-abiding Divine. This radiant 
man, spurning all pomp and power and pelf, tenacious 
and zealous in the cause of promoting a better under¬ 
standing of the ralation between God and man and the 
world, confident about himself, trusting God, ever at 
the service of truth, deeply learned in the thought and 
knowledge of all the literature, whether Sanskritic or 
Tamil or Prakrit, a venerable teacher and fierce antago¬ 
nist, compelling absolute obedience of his disciples, a 
patient craftsman and rigid follower of the £astraic 
injunctions,—Sri Venkatanatha—was the very embodi¬ 
ment of the spirit of Visistadvaita. We find that his 
main desire has been to show the good life, the life that 
God has imposed or has ordered in the world. The 
path of realization is not through mere intellectual 
understanding nor mere works, but through Devotion, 
Bhakti, which includes the performance of works as 
well as understanding. The cognitive and conative 
faculties of man should be directed by the power of 
devotion to the highest reality, the self of all, and 
become the Vision of integral Unity. This devotion 
can be manifested fully and integrally through the 
understanding of the integral or organic unity of 
dependence on the Supreme Being, the Lord, who is 
the final Object of our life (parama purusartha). The 
love of God, faith in His wisdom, in His being our only 
means of salvation, faith in His perfect love for man 
and His anxiety to lead man to His own transcendent 
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puissant place are real and urgently necessary for 
man’s progress. The ideal of the Isavasyopanisad 
which is herein presented in translation and the 
Bhagavad Gita teaching mingle harmoniously with the 
central meaning of the ecstacies of the Alvars. It is 
no wonder therefore Sri Venkatanatha finding that a 
final and absorbing synthesis of Upanisadic thought is 
presented only in the Isavasyopanisad, commented on 
this Upanisad only. 

In all the works that this master has written, there 
is a unity of purpose, the central purpose, of repre¬ 
senting the system of thought for which he stood, of 
which he was the most important representative 
evangel for nearly a century. He has written a master¬ 
piece of logic and dialectic such as the Tatlva-muktd - 
kalapa with his own commentary Saivartha-siddhi. This, 
in his own words, stands as a testimony to his omni¬ 
scient understanding and grasp of all systems of thought. 
His renovating efforts in the sphere of logic are 
illustrated by his Nyaya-parisuddhi. Nyaya-siddhanjanam 
and Sesvara-mimamsd. His controversial works are his 
Satadusani and his Paramatabhanga, and Vaditraya- 
khandana. His expository works and commentaries are 
the Tattva-tika on the Sri Bhasya, Tatparya-candrika on 
the Gita-Bhasya, Adhikarana-sdravali on the Sri Bhasya, 
Iidvdsyopanisad-bhdsya on the Upanisad, Pancaratra raksa 
and others. His poetic talent and mastery of composi¬ 
tion are displayed in his Tadavdbhyudaya (modelled on 
the RaghuvamSa), Hamsasandesa modelled on the 
Meghaduta, Sankalpa-suryodaya as a counterblast to the 
Prabodha candrodaya, and his Subhasitanloi modelled 
perhaps on the Bhartrhari’s Satakas and the Pdduka 
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sahasra. In addition he has composed 30 hymns on the 
several deities. He has written extensively on the 
inner secret doctrines of the Srivaisnavas. On the 
whole he seems to have composed 118 works, a prodigi¬ 
ous output of literary and philosophical value. His 
works have been acclaimed as of the highest quality by 
his contemporaries as well as his successors. The 
famous Appayya Diksita has written the commentary on 
his Yadavabhyudaya —which shows the high esteem in 
which that famous Advaitic scholar held Sri Venkata- 
natha. 

Despite the fact that his logical and philosophical 
thought had not been paid attention to as much as it 
deserves by monistic idealists such as Prof. S. N. Das 
Gupta 1 and others, he requires to be studied as a care¬ 
ful thinker in logic who seeks to supplant the mere 
ideological theories of idealism by a more profound 
understanding of the intuitive logic which corresponds 
most closely to Organistic conception. The instrument 
of thought must be of the same order as the meta¬ 
physical system in which it finds a place. Logical 
theories cannot be sundered apart from their meta¬ 
physical bases. It is true that an inductive study of 
thought and its principles will yield us a truly critical 
account of logic. Such a logic, however, should have 
to presume the reality of its own account. An induc¬ 
tive study of thought will not be able to overstep its 
own shadow or presuppositions. It must start with the 
experience it finds, rather than seek to transplant itself 
elsewhere. It is this demand of realistic thought that 
happens to be the safest level of experience. Thought, 

1, History of Indian Philosophy, Vol, III. 
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building itself upon such foundations, will finally con¬ 
struct its edifice of knowledge on the surest bases of 
science and human experience not excluding any 
experience of which the human being may be capable. 
Religious and mystical consciousness and even the 
realization of the Divine fall within this scheme of 
understanding. It is this that Sri Venkatanatha seeks 
to achieve through his logical works. In organistic 
hypothesis, thus, the foundations of thought are well- 
laid and are capable of being intuitive and intellectual, 
pragmatic and ethical. 

To have laid the foundations of this kind of logic 
is the greatest contribution of Sri Venkatanatha. It is 
unfortunately true however that this great work has not 
been continued after him as splendidly as may be 
desired. 

Ill 

THE TWO RECENSIONS 

The Isavasyopanisad forms the final chapter out of 
the forty which constitute the Vajasaneya Samhita of 
the White Yajur Veda. 1 There are two recensions of 
the above samhita namely the Kanva and the 
Madhyandina. The Upanisad, as we have it, belongs 
to the Kanva school. There are, however, slight 
differences between the Samhita text and the 
Upanisad-text. 

(i) In the V mantra 2 there is added u between tad 

1. Sukla Yajur Veda was revealed to Rsi Yajnavalkya by the 
Sun in the form of Hayagriva or Vaji (horse). 

2. In the text used by all the commentators, with the excep¬ 
tion of Sri Venkatanatha the Vth mantra first pada omits the 
u between tad and na. 

D 
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and na in the first pada, and between tad and antike in 
the second pada. (ii) In the VI mantra the Samhita 
reading is Atmanneva. The Upanisad reads Atmanyeva , 
and (iii) finally the Samhita-Upanisad when recited as 
part of the Samhita ends with the words OM Kham 
Brahma. 

The differences as between the two recensions are 
very many. An understanding of these helps con¬ 
siderably our appreciation of the Bhasya of Sri 
Venkatanatha at more than one place. The two 
recensions are given below. The Kanva version is 
given here as Upanisad and not as Samhita- 


KANVA (K) 

1. |eT el 

| 

m w- sfiwfosjpi. it 

2 . 

eRT: I 

JT 5RR l| 

3. *TW e BfriT 
3P^R- cIReTSSfcTI: | 
ctrct 

I % ^IcJ^RI II 


MADHYANDINA (M) 

Rierfel el 
n&m i 

ri w- II l 

^hiPi 

em: i 

r erfl Ri^-wlsfe 

*T || 2 

3T^lf «TTR e 
3R%T fWeTSSfcn: | 
clitcl 

3 5TRT: II 


3 
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4. Jiff# rCr! 3T^3f^rRet Si#?! 

%%r 3Tf c g^ I 3ng^ I 

cfsnqfitSRHRft fflS- faS- 

R^'Tt rtrcrR^r sriRt II Trfer^qt uraR'^r ii 


.5. ci^far ci| 
wft 515 ^ 3 % I 

clS'rRR 

cT£ RT^TcT: l| 

6. ^3 *$\- 

^PRR 

n 

7. ^CTT- 
RPH-TT^R^TRcr: | 
cIR Rtc: 5R<^ 

V.^i^Hg'Tr^ci: || 

8. 3 WTRfg^FRiRiTjlW- 

Rwfqt i^qqrqfro. I 
SRf^Rt'ft ^\- 
qfqirT^Sq^stRRm- 
’Rcft’R: flRT’R: II 

9. apq cr: qfq^Pci 
qsfqsugqRR i 


cRTRf^ 

fR$ ?Tg1%% I 

*\ 

aq.TuR 

w$ rorer: n . 5 

q *3 gq?fa gcn- 
-qTw^^qRf^ 1 
RPRR 

33 T ^ ftf^gfrr 11 6 

qfw^gq?m ^jjit- 

RlRRiglgRIRcl: | 
cR flfe: 

qqiRqgqsqrf: 11 7 

e qqqi^qiqqpqqq'q- 
rnifei ^qqrq%g, 1 
qiRR'fiql qRg;: Rqg;- 
qfqicT K q^sqj^ 

^WT: flRFR: || 8 

'apj cTR: qtqgpcT 

qssgfagqiga | 


I. Verses 9-11 in the Madhyandina recension are identical 
with the 12-14 of the Kanva recension whereas 12-14 M are 
identical with K. 
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qqt *jq ?q qqt 

qqt ^q ?q ^t qqt 


q 3 fqsM'r im: 11 

q 5 tf^jjqi *qT: ll 

9 

10. 3PT^ffoqTS 

apq^ni: qqqr- 


"q^ftspn 1 

| 


?fq Iftr tfamr 

ffi ^q Hfkl'JTi 


q ll 

q q^rftqqfisft 11 

10 

li. %ii qrfqsii q 

sr# q fqqrei q 


q* 3 tdqq 1 

q^fMtqq ef 1 


arfqsrcr jj '3 tftaf 

ftqrstq ^3 qtqf 


IqgqTs^cfRvgq i| 

g^qnsgqqj^q ll 

11 

12. ‘apj qq: 

apq qq: 


qs^fqgqiflq | 

qsfq^figqraq I 


qqt ^jq fq q qqt 

qqt ^q ?q q qqf 


q 3 *qr: ii 

q q fqsnqf *qr: ll 

12 

13 . sPT^Tf: eqqi 

3pq^qi|fq?irqi 


1 

apq^rl^ipnj 1 


dq SJSgq dtfMT 

?fq ^jqq sfaioit 


q q ll 

q q ^rfcqq%} II 

13 

14 . q fqqid q 

fqqi qrfqqj q 


qqr^dqq sc 1 

w^qtqq qf 1 


fqqrqq ^3 

sr^^qT ^ qtq? 


ll 

fqqqrs^qq^ 11 

14 


1. The 17 M is a composite verse comprising parts of the 
15 and 16 K. 
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15 . ftWT TI^wi 
wmft fq g<qq; | 
cm ipsnmg 
qqjqqfq fs^r i 


16. q*T JTMl'M 

^ %% 

q% ^q qv?TMcR 51 % 

q^qifq i %STOt g?q: I II 


17. qigif^qgci- 

q^ WFcl sKfog. i 
art q;% m qrc 
qr< $ci w II 


sngfftwga- 
q^ iRUra I 
3 il^ 5 R% m 

fl% i«i w II 15 


18 . 3 Rf qq gqqr qq amiq; 
fqwfq qq qgqrfq %iq;i 
gqtaqr^fqqfiqt 
^iqsi 8( qqsftq fq^q || 


3f% qq gqqr qq 3rwrq 
fq^ifq %q qgqrfq fro; 1 



■gfasi ^ qq 3 #q fq^ur 11 


16 


%nqqq qi^nj 

W I 


qlsqiqif^q g$q: 
dseiqfq, II ^ «q qw || 


17 


The following differences between the two texts 
might be noticed. 

i. In the third pada of the third mantra abhi is 
used in K in the place of api in M. 
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ii. In mantra four second pada arsat in K is arsat 
in M. 

iii. The 9, 10, 11 of A" are the 12, 13 and 14 of M, 
whereas the 9, 10 and 11 of M are the 12, 13 
and 14 oi K. The two triads are thus trans¬ 
posed. 

iv. Another important difference between the two 
recensions is that where the K reads Vidyayaaxid. 
Avidyaya (10th mantra) which are in the instru¬ 
mental case standing for the ablative, M reads 
the ablative itself: vidyayah (13 M). 

v. The 17 and 18 of K are 15 and 16 of M. The 
15 and 16 of K are formed into one mantra— 
that being the 17th and the last of the 
Madhyandina recension. There is thus elision 
of the second half of the 15 and the first three 
padas of the 16th. The fourth pada is modified 
thus— Yo’savadilye Purusah so'savaham. 

vi. The 17 of A" reads in the second half Orn Krato 
smara krtam smara krato smara krtam smara. The 
M 15 reads Om Krato smara klibe smara krtaiam 
smara. 

It may be noticed in this connection that the 
Brhadaranyaka Up. which belongs to the Sukla Yajus 
school, reads the four mantras as found in the 
I^avasyopanisad. {Brh. Up. V. xv. 1 ff). It quotes 
the Isa. 3 and the 9th of the Kanva recension along 
with many others with the introductory words i Tadete 
iloka. bhavantV {Brh. Up. IV. iv. 11). There is, how¬ 
ever, a slight difference in the fourth pada of the third 



23 


mantra which reads Avidvamso abuddho janah in the 
place of the Isa. text Te ke catmahano janahd 

IV 

COMMENTARIES ON THE 
ISAVASYOPANISAD 

The I^avasyopanisad is one of the most important 
tipanisads which has had the benefit of being com¬ 
mented upon by most teachers of Vedanta. Besides 
the main schools of Vedanta, modern writers and 
thinkers too have drawn their essential inspiration 
from this Upanisad. The Anandasrama-e dition of this 
CJpanisad contains besides Sri Sankara’ Bhasya and 
Anandagiri’s tika on it, the commentaries of Uvvata 
and Brahmananda, Sankarananda, Ramachandra- 
pandita, Anandabhattopadhyaya and Anantacharya. 
The Adyar edition has the commentary of Upanisad- 
Brahmayogin which is also based on Sri Sankara’s 

1. A Table of Cross-References between the ISa and the other 

Upanisads and the Gita. 

l£a. 1 : Svet. Up. IV. 20. 

Isa. 2: Bh. Gita. IV. 14. 

l$a. 3: Brh, Up. IV. iv. 11. 

l£a. 4.5: KaJhaUp. 1. ii. 21 : Bh. Gita. XIII. 15 : ci. Mund. 

II. i. 2 : III. i. 7. 

Isa. 4: Kena 1. 3. 

ISa. 6.7 : Katha 11. iv. 1. 4: Katha 11. vi. 7 ; Bh. G. VI, 29 
M. Bh XII. 240, 21 ; Manu, XII.91. 

I£a. 9: Brh. Up, IV. iv, 10. 

Isa. 10, 11, 12, 13, 14. 

ISa. 12: Brh. M. IV. 410. 

ISa. 15-18: Brh. Up. V. xv. 1. 

I§a. 15 : cf. Mail. VI. 35. 

Isa. 17 : Bh. Gita. VIII. 6. 

Isa. 18: Rg. Veda I. 183, 1. Yajus S.I. 1. 14. 
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commentary. The interpretations of these authors are 
mainly advaitic, and yet there are considerable differ¬ 
ences between their comments. There seems to have 
been a commentary by Bhaskara, but we are unable to 
get at one and therefore it must have been presumably 
lost. 1 We shall first consider the structure and plan of 
the Upanisad according to Sri Sankara and then of 
Uvvata, the famous commentator on the Vajasaneya 
Samhita, Madhyandina recension, and finally that of 
Sri Venkatanatha, incidentally pointing out the differ¬ 
ences between these three. 

SRI SANKARA 

According to Sri Sankara, the XSavasyopanisad 
teaches the Supreme Self. He considers that not all 
the mantras herein pertain to this instruction. The 
chief mantras are 1 and 3-8, that is, in all seven, since 
these alone instruct the Highest Brahman. 

1. The first mantra teaches the advaita-nature of 
the Self; all else are illusion. He takes vdsyam to mean 
acchadaniyam , fit to be hidden. This interpretation 
forces him to read tyakta as tyaga. Bhunjtthah means 
protection instead of enjoyment (which is the meaning 
grammatically speaking, since this is derived from the 
root Bhuj atmanepadvi, when it means other than pro¬ 
tection, {bhujo’navane : Panini I, iii. 66). 

1. cf. Bhaskara Bhasya, Ghaukhamba p. 84. 

I 

This leads us to suspect that other commentaries also 

existed. 
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2. The second mantra is declared by him as 
teaching a different method to the ignorant man who 
is unable to grasp the significance of the first mantra. 

This, it is to be noticed, is a serious diversion from 
the main instruction said to have been started, as Sri 
Sankara says in his introductory words thus: 

Karmasu aviniyuktah , tesam akarma- 

iesasya atmano ydthdtmya-prakasakatvdt. 

Na Karma lipyate Nan is said to refer to 

bad actions— aiubham karma. 

3. The third mantra is merely a denunciation of 
the follower of the lower path ( avara-marga). 

4. The fourth mantra begins with the instruction 
of the Self. In this mantra apas is interpreted to mean 
karma. 

5. The fifth mantra is merely a reiteration of the 
fourth, mantrdndmjamitd ’ stiti ’ purvamantroktam apyarlham 
punaraha. 

6-7. The seventh mantra is said to be the reitera¬ 
tion of the sixth, and in the sixth mantra Sri Sankara 
says prapiasyaiva anuvadoyam. 

8. The eighth mantra is said to deal with the 
Nature of the Supreme Self. Taking the words Sukram 
and others to be nominative neuter, Sri Sankara con¬ 
verts them all into nominative masculine just like 
Kavih Manlsi and others. Paryagat is taken almost in 
an intransitive sense. 

9. From the ninth onwards, according to Sri 
Sankara, there is not one single mantra which can be 
taken to refer to the main theme of the Upanisad, 

E 
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namely, the Self, are anything that helps the realiza¬ 
tion of it. In the Avidyd-Vidyd triad (9-11) Avidya 
which means vedic karma is said to lead to Pitrloka, the 
world of Manes, and Vidya which means knowledge of 
gods is said to grant devaloka or the world of gods. 

12-14: The Sambhiiti asambhuti triad teaches the 
meditation on Hiranyagarbha and Unmanifest matter 
( Avyakta-prakrti ) the results of meditation on which are 
quite different from one another. Because the results 
are different both have to be performed. In the 
fourteenth mantra Sri Sankara takes sambhiiti to mean 
asambhuti—sambhulirh ca vinasam cetyatra avarnalopena 
nirdeso drastavyah. 

15-18 : These mantras are all prayers made by the 
person unable to practise the knowledge of the Self 
which has been taught earlier, that is the person 
mentioned as practising the avidya and vidya, and 
presumably also asambhuti and sambhiiti. But during 
the prayer, in the 16th verse, fourth pada, Sri Sankara 
suggests that the worshipper is begging Him (the Self) 
not as a servant but that he is himself the Purusa who 
resides in the Solar Orb ( Adityamandala ). 

Sri Sankara interprets Vidya as pertaining to the 
knowledge of the gods, because he finds it difficult to 
accept the position that supreme knowledge can go 
with any action as may be seen from his introduction 
to the 9th mantra and the concluding portion of his 
bhasya, where he raises this question again in the 18th 
mantra —tasmat updsanaya samuccayah na paramatma- 
vijndneneti yatha ’smdbhir vydkhyatq eva mantranam artha 
ityuparamyate. 

UVVATA 

Taking up the interpretation of Uvvata in his 
commentary on the Vajasaneya-samhitopanisad accord- 
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ing to the Madhyandina recension we find that he 
belongs to the Advaita school. 

1. He interprets in the first mantra Vasyam in the 
same way as Sankara. But he takes tydktena to mean 
tyakta-sva-svami-sambandkena (with which the relation¬ 
ship of possessor and possession is abandoned). 
Bhunjitah is interpreted as Anubhaveh enjoy. This verb 
being a transitive one requiring an object, Uvvata 
suggests that it is the enjoyable objects ( bhogan ). 

2. Differing from Sankara, Uvvata says that the 
counsel to do actions in the second mantra is for the 
seeker after knowledge and liberation and not for 
the ignorant man —nissprhasyayi yogino jndnanimilte 
karmanyadhikara ityetam artham aha. No karma lipyale 
nare is interpreted by Uvvata to refer to action done 
for the sake of knowledge. Nanu karmanah phaiena 
bhavitavyam ; katham mukteh prdptih ? Ityetad asankyaha. 

4-5. According to Uvvata the fourth mantra men¬ 
tions the causal aspect of Brahman. Evam karanarupam 
atmanam uddisyathedanim k dryar up enoddisati. 

Uvvata takes apas to mean karma in the fourth 
mantra. 

6-7. The seventh mantra is declared so as to point 
out as it were further results than the sixth. 

8. Uvvata takes paryagdl in the transitive sense of 
attained. Sukram and others, being in the accusative 
case, supply the object, Brahman. The second part of 
the Mantra is taken to be the result of the seeker’s 
practice of knowledge, the result being the enjoyment 
of the conscients and the unconscients, abandoning 

the relation of possessor and possession with them_ 

atha atmopasanayuktasya phalam aha . yathasvarupam 

arthdn vihitavantyakta-svasvami-sambandhairarlhais cetand- 
cetanair upabhogam krtavan. 
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9-14. The rest of the mantras 9-14 are taken as 
formulas to be repeated (meditated upon and repeated) 
by the seeker. Ita uttaram updsanamantrdh procyante. 

No reason is here shown by Uvvata as to why the 
six mantras 9-14 should be taken as Upasana-mantras, 
since they do not have the special characteristic of 
mantras as those found in this Upanisad itself from 
15-17. It is just possible that since this Upanisad 
according to his text—the Madhyandina—suddenly 
takes up the conjoint meditation of asambhuti and 
sambhuti soon after the description of the Deity—the 
Self of all, he might have thought that there is no 
special reference to what preceded in these verses. And 
obviously, because there is the reference to upasana in 
the mantras andharn tamak pravisanti ye asambhutim 
upas ate. 

9-11 M (12-14 K). According to Uvvata asambhuti 
refers to the carvaka-v iew 1 whereas sambhuti refers to 
those who hold that there is nothing except the Atman 
or self alone— 

Lokayitikah prastuya ( prastutya ) nindyante, yesa- 
metad darsanam : jalabudbudavajjivah, mada-sakivad 
vijnanam, iti. Andham tamah pravisanti ye 
asambhutim upasate, mrtasya satah punah sambhav 
nasti. Atah sanragrahanad asmakam muklireva.... 
Ye sambhutyam eva ratah. Atmaiva asti, nanyat 
kihcid astityabhiprayah. Karmaparahmukhd yat. 
karma-kanda-jhanakandyor asambandha ityabhi- 
prdyah. 

1. Most commentators, excluding Venkatanatha do not contri¬ 
bute anything original or new, but alternate in their view 
between Sankara and Uvvaja. 
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The 11 M (14 K) shows that both vinaia and 
sambhiiti which mean ultimately karma and self-know¬ 
ledge have to be practised together by the seeker. 

12-14 M (9-11 K) merely repeats the above view. 
However in the 12th, Avidya means karma which 
grants svarga and other minor pleasures. Uvvata’s 
words under the 13th Mantra are significant. Tadu- 
bhayam veda janati saha ekibhutam karma-kandam jnana- 
kandasya gunabhutam. 

15 M according to Uvvata describes what happens 
to the seeker after his exit from the body. His inter¬ 
pretation of the words i Klibe > in the latter half of the 
mantra is klptaya lokaya ; to the destined world or a 
world destined by his karma. 

16 M. Supatha is devayana marga, and raye means 
muktilaksanaya dhandya. 

17. Here Uvvata takes the mantra as giving 
instruction in the Adityopdsana. He explains Om Rham 
Brahma thus: itham ca updsanam kuryat, Om Kham 
Brahma. Om iti nama-nirdesah kham iti riipd-nirdes'ah. 
Akaia-rupam Brahma dhyayet. 

SRI VENKATANATHA 

1. Next we shall consider the bhasya of Si I 
Venkatanatha in detail. A commentary on any work 
should display the fundamental integrity or unity of that 
work, and as far as possible, it should be a study from 
the stand-point of historical development and synthesis. 
Unfortunately in the field of Upanisadic thought most 
commentators have not proceeded from the unitary 
stand-point, either in respect of its own subject matter 
or in respect of its continuity with the tradition. There 
is a widely prevalent modern view that it is wrong to 
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speak of a unitary philosophy of the Upanisads and the 
utmost that we might claim is that every Upanisad or 
some parts thereof are possibly unitary in their import. 
Thus it is held that a synthesis adumbrated by the 
Vedanta-sutrakara is not warranted. Whether or not 
this is true, whether the Vedanta-sutra kara did in fact 
develop a new theory of his own about the Upanisads,. 
we shall not be certainly in the wrong when we assert 
that every single Vidya taught in the Upanisads is a 
unitary instruction. It is because this fact has not 
been paid heed to, there have cropped up innumerable 
errors. It is just to prevent these, a science of inter- 
pretational rules or mimamsa has grown up, for inter¬ 
preting texts dealing with either dharma or Brahman , 
both of which lead to the ultimate realization. Further 
the commentator hearing in mind the rules so deter¬ 
mined, has to be loyal to the synthesis inherent in each 
Upanisad or V idya and to the logic inherent in all 
thought. The commentary of Sri Venkatanatha can 
be said to fulfil admirably the three-fold purpose of 
being loyal to textual unity, to tradition, and to the 
rules of interpretation. What Sri Mallinatha has stated 
regarding his aim in commenting on any work—that 
he would not write anything that has no sanction in 
authority —ndmiilam likhyale kiheit —nor say anything 
besides the point —nanapeksitam ucyate —applies with 
equal force to what Sri Venkatanatha has as a rule, 
followed in his commentaries. At all crucial points he 
quotes authorities word for word from Sruti, Smrtiand 
Visnu-Purana. 

3. According to Sri Venkatanatha any upanisad 
or a portion dealing with a vidya, should be treated as 
integral instruction which leads to the highest end or 
goal of man. A proper understanding will reveal that 
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the several mantras bear a unitary relationship to one 
another. 

3. Sri Venkatanatha interprets the iSavasyopa- 
nisad on the lines of Brahma-sutras, since it deals with 
the Supreme Being as Atman. For as Katyayana opines 
this entire Upanisad pertains to the Atman-devata— 
Isavasyam atmadevatyah .* Thus firstly it instructs the 
nature of the Lord, the ultimate category, and secondly, 
the good means to the realization of Him, and lastly 
the ultimate goal (purusartha). These three are called 
according to Visistadvaitic terminology tattva , hita and 
purusdrtha. The Brahma sutras which comprises four 
chapters deals in the first the tattva —the Brahman ; in 
the second it rejects all views not in agreement with the 
nature of the ultimate truth already established in the 
first chapter. The third chapter deals with the means 
of attainment, hita namely the several vidyas— sandilya , 
dahara, and other such meditations. Lastly, in the 
fourth chapter it describes the realization of the goal of 
the individual, namely, attainment of Brahman. All 
these topics are finely indicated by the following hemi¬ 
stich— kdranalvam ahddhyalvam updyatvam upeyata. Since 
the refutation of other doctrines is subordinate to the 
real comprehension of the truth, it is usually omitted in 
any instruction given to the seeker. Sri Venkatanatha 
introducing the 12th mantra writes: 

Tadevam upasyam paramdtmatattvam, sangatadu- 
pasanarupanca paramahitam, parama-purusartha- 
paryantam upadisya :— 

4. The Upanisad, contextually considered is the 
fortieth and the concluding chapter of the Vajasaneya 
Samhita of the Sukla Yajurveda devoted to the per¬ 
formance of works, sacrifies and others. The disciple 

1. Sarvdnukrama Sutra : pt. iv. p. 38. 
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to whom it is addressed is one who has already 
mastered the 39 chapters which precede this final, 
upanisadic or knowledge-chapter. The implication is 
that the disciple being confused and dissatisfied with 
them seeks further knowledge about them. 

V 

THE STRUCTURE AND PLAN OF THE 
UPANISAD IN DETAIL 

1. The first mantra and the second form the first 
major group: third to eight form the second major 
group, and nine to fourteen form the third major 
group, while the last major group consists of the 
mantras fifteen to eighteen. 

2. The 1st Major group serves as an introduction 
to the Atmavidya which follows. The use of the second 
person singular ‘ bhunjithak ’ clearly indicates that these 
mantras are addressed to a seeking-disciple, well-trained 
in the previous portions already taught, who now, like 
a Naciketas, is seeking the highest truth not to be found 
in the instructions and practices so far taught. In 
answer to this search, the first two mantras give a 
straight-forward and unequivocal direction that the 
seeker should deem himself to be the property of the 
Lord, like anything else, and not an independent agent, 
and that if he performed the prescribed rituals in this 
consciousness he need not be afraid of bondage result¬ 
ing from the continuous performance of actions. 

Sri Venkatanatha’s interpretation of vasyam is 
“ vydpyam, sarvadhare svasmin svtna vasanlyam va”. 1 

1, Ramachandra-pandita interprets vasyam as vasayogyam — 
adhistanena acchadaniyam va—nivasarthakad-vaser bahula- 
kad adhikarane nyat. {Anandasrama ed. p. 2): Sankarananda 
writes, “Tena vasyam acchadanlyam nivasayogyam va ,? 
{Anandasrama ed. p. 2). Upanisad Brahma Yogin writes: 
Isa avasyam vyaptam, (Adyar ed. p. 7). 
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The interpretations of the words tyaktena and 
bhunjithah. 1 are almost identical with those of Uvvata, 
to whose bhasya we have already referred. 

(it) The second mantra 2 is important in so far as 
throughout it lays stress on the need for actions being 
done; it affirms that it is the only way open to any 
individual (even a seeker, mumuksu), and that he cannot 
under any circumstances renounce actions prescribed 
previously in the Samhita. 

3. The II Major group teaches the nature of the 
Atman -the Self of all things. This second major group 
may be said to comprise four sub-groups, namely the 
3rd, 4-5, 6-7 and 8th Mantras. 

(i) In the third mantra, the teacher before teach¬ 
ing the true nature of Brahman, points out the 
results that accrpe to those who are the destroyers of 
the self, namely, those who are ignorant of the self, 
avidvamsah. 

(ii) The fourth and the fifth mantras describe the 
omnipervasiveness of the Self. Venkatanatha points 
out that the mantra 4, whilst revealing the omni¬ 
pervasiveness indicated in the first mantra, speaks of 
this Self in apparently incongruous terms, known as 
virodhabhasa in later alahkarika- terminology, as posses¬ 
sing wonderful power. The first pada of the 4th 
mantra speaks about the Self as unmoving but swifter 
than the mind; the second and third padas show that 
He could not be overtaken by any one but that 
He could overtake every one. The only explanation 

1. Upanisad-Brahma Yogin writes : Bhunjithah : Prapnuhi . 

2. Bhaskara according to Anandagiri: Yaduktam Bhaskarena 
sarvapyupanisad ekam brahmavidya prakaranam. Tatah 
prakarana-bhedakaranam anucitamiti. {Anandairuma ed, 

P . in). 

F 
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for this is that the Self is omnipresent. The final pada 
reveals His marvellous omnipresence with respect to 
vertical existences also. 

In the 4th mantra ‘ apas 5 means water, as the accent 
happens to fall on the last syllable. 1 

The fifth mantra whilst reiterating in a different 
manner the previous mantra adds a further description 
about the Self being both inside and outside of all 
things (sarvasya). 

(iii) The sixth and the seventh mantras form the 
third subsidiary group, which teaches the immediate 
results of realization of the omnipervasiveness of the 
Self, namely the sclfness of all things, both subjectively 
and objectively, that is to say, absence of sorrow and 
delusion and recoil from anything and everything. 

The sixth mantra mentions the relationship 
between the Self and the creatures as one of supporter 
and supported; the seventh speaks of them as a co¬ 
ordinate unity which is precisely an instance of the 
principle of interpretation of all identity-texts accord¬ 
ing to Vi£istadvaita. 

(iv) The eighth mantra whilst further describing 
the nature of the Self and the seeker, by implication 
suggests the hita , the good means to realization of the 
Lord. It can also be seen that this mantra differenti¬ 
ates between the Self and the seeker as attained and 
the attainer, soon after their co-ordinate unity was 

1. cf. lia Upanisad Sri Aravinda Ghose : p. 4 note 2 Apas as 
it is accentuated in the version of the White Yajurveda, can 
mean only ‘waters’. If this accentuation is disregarded 
we may tale it is the singular Apas work action. Sankara 
however renders it by the plural works.” 

cf. Upanisad Brahma-yogin also takes this to mean the 
water-element. 



35 


declared in the previous mantra, thus once again 
affirming that all mention of Oneness is merely a men¬ 
tion of co-ordinate unity (samanddhikaranya). 

Ill Major group , consists of six mantras from 
9 to 14. This is again subdivided into two subsidiary 
groups of three mantras each. 

(i) 9-11. What is briefly mentioned in the second 

mantra of the Upanisad Kuruvan .is here expanded, 

and it is pointed out that the practice of works or 
action should go along with the practice of knowledge; 
bereft of action knowledge-praxis is dangerous, bereft 
of knowledge action is foolish. Most of the comment¬ 
ators of this group take the word c anyat 5 in the 10th 
mantra (13 M) and the 13th (10 M) mantra to refer 
to effects or fruits or results of praxes. Venkatanatha 
on the other hand says that it refers to the means alone. 

Vidyaya and Avidyaya though in the instrumental 
case in the 10th mantra, are taken to be in the ablative 
case by Venkatanatha, in support of which he refers 
to the parity with the 13tli mantra sambhavat and 
asambhavdt. We find that this view is justified because 
the Madhyandina recension supplies the exact case¬ 
ending required. 

Now to the meaning of the words Avidyd and 
Vidyd. Almost 1 all the commentators agree that the 
meanings’of Avidyd and Vidyd are karma and knowledge 
respectively. According to Venkatanatha, Vidya 
means knowledge of the form of meditation ( updsa - 
natmaka jnana ). 

1. Madhvacharya considers avidya to mean wrong conception 
of God. Suresvara means by Avidya nisiddha karma and by 
vidya scriptural-karma (cf. Brliadaranyakopanisad-varlika). 
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The most important point to be noted in this 
group is that a conjoint practice of karma and jnana 
is inculcated, karma being subsidiary ( anga ) to 
knowledge. Bhaskara accepts this conjoint practice 
but he considers that karma and jnana are equally 
important in bringing about realization, whereas the 
scriptural view is definite that knowledge alone can 
bring about realization. Yadava Praka§a, though 
accepting conjoint practice of karma and jnana (jnana 
karma-samuccaya ), thinks that there are two different 
results, one for jnana and another for karma, namely 
Brahmaprapti and karma-nivrtti. Mandana Misra 
explains the saha in the Upanisad as the relation of 
togetherness between means and end, and giving a 
second explanation says: avidya cannot be without 
vidya nor can vidyd be without avidya 

This triad of verses according to Venatanatha also 
teaches that the means taught herein lead to the 
attainment of Brahman -Amrta, the immortal, the 
Parama Purusartha. 

(it) 12-14 The Sambhuti-Asambhiiti triad 2 . 

The ordinary meaning of sambhuti is birth, and 
that of asambhuti is non birth or dissolution. Some 
commentators mean by these two terms creation (sristi) 
and dissolution (pralaya). But as this meaning does 

1. Brahma Siddhi p. 13 pt. I Madras Govt. O. Mss series 4 
(1937) “ Etad uktam bhavati: vidyavidye dve apy upayo- 

peya-bhavat sahite. Navidyamantarena vidyodayosti. 

Anyo’rthah. Navidya vidyarahitasti; tatha hi bheda 
darsanam api na prakaiasunyam, tadabhave na bhedah 
prakaSeta—tatha na vidya aikatmya-Sravanadi-laksana 
(saya ?) vinavidyaya. 

2. cf. Sahara X. vi. 2 : Rik samovaca mithunam sambhavaveti 
Yajus Taitt. II. v. 1.5. 
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not accord with the context, Venkatanatha interprets 
these to mean (l) attainment of Brahman and dissolu¬ 
tion of obstacles to it (viz., samsdra) ; (2) Samadhi- 
nispatti (communion in trance), and the destruction of 
all evil tendencies and mental habits pertaining to 
outer objects; or (3) following a meaning which is 
given in his Nyaya siddhanjana (p. 162), sambhuti means 
arciradi gati (ascent on the path shown by the Arcis 
and others), and asambhuti means karmanam anya- 
sankrantih (transference of karma from the free-ing 
soul at the time of his departure from his body to those 
who are his foes). This last view is the interpretation 
given by Sudarsana Suri, the author of the inimitable 
commentary Sruta-Prakasika on the Sri Bhasya 
(III. iii. 33 & 34). 

Sri Venkatanatha in his Nyaya siddhanjana refers 
to another view put forward by Narayanarya, the 
author of the Nitimdla. According to him, sambhuti 
and vinasa mean knowledge and action, vidya and 
karma. According to this view there is no difference 
between this triad and the vidyd-avidyd triad, of which 
this is merely a reiteration. Narayanarya refutes in 
his Nitimdla (p. 64) a view which holds that the words 
sambhuti and vinasa mean savisesa and nirvisesa dhyana 
respectively, that is to say, the samprajnata samadhi and 
asamprajnala samadhi mentioned by Yoga £astra (I. 17). 

The purpose of this triad is to teach the contem¬ 
plation of what follow after the death of the seeker. 
These are (i) arciradi gati and karma sankranti or 
(ii) Brahma-prapti and prati bandhaka nivrtti. These 
two interpretations are suggested by the context of 
this triad in the Upanisad as it has come to us. If 
however, we take into consideration the context in 
which this is found in the Madhyandina recension, it 
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would appear that it has reference to Upasana or 
meditation upon the supreme Self, the tattva taught in 
this Upanisad. It is this meaning that Venkatanatha 
seems to prefer when he gives his second alternative 
namely samadhi-nispatti and rndnadambhadindm kimsaste- 
yddinam bahirmukhendriyavrltindm ca vinasah. It is signi¬ 
ficant that Kuranarayana, who is an ardent and 
faithful follower of Venkatanatha’s interpretation 
gives this meaning alone in his commentary. 

IV Major group 15-18. 

This group is different from all the previous verses 
in so far as it consists only of mantras, prayers to be 
repeated by the seeker at the time of his practice 
(upasana), whereas all the previous mantras, or verses 
more properly so-called, deal with instruction alone. 
This can be seen by applying the fiVzgtf-principle of 
Mimamsa. 1 

The first prayer is for the removal of the obstacles 
to knowledge, and the purpose of this prayer is merely 
indicated by the satya-dharmaya drstaye, and this is 
expanded in the succeeding mantra. 

The third and the fourth mantras are prayers to 
the Lord to lead the individual soul to the highest 
bliss, remembering Himself, and what he had done. 

The last mantra which is usually used on all 
occasions, in sacrifice, or hymn, or in the knowledge- 
section as in this case, has a significance all its own in 
Upanisadic literature. 

1. The lingo, principle in Mimamsa is the principle of ex¬ 
pressive power of the words used. Here jin these four 
mantras, there are vocatives ; and verbs are used in the 
second person and first .'person; and there arc personal 
pronouns in the first and second person. 
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V 

EDITIONS AND Mss. CONSULTED FOR THE 
PURPOSE OF TRANSLATION 

There are several editions of Venkatanatha’s l£avasyopa- 
nisad-bhasya. I. ISavasyopanisad-bhasya of Vedanta De£ika 
with the additional commentaries of Kuranarayanaswamin and 
PuriSai Srlrangacaryaswamin: Ananda Press* Madras, 1914 
(in Devanagari script) : II. Isavasyopanisad-bhasya of Vedanta 
Desika with Acarya-bhasya-tatparya by Tarkarnava Siromani 
T. Viraraghavacarya of the Sri Vcnkateswara Sanskrit College 
1933 (in Devanagari script) : III. Isavasyopanisad-bhasya of 
Vedanta Desika with Kuranarayanaswamin’s bhasya, issued along 
with the DaSopanisad-bhasya of Rangaramanuja, edited by 
Navanltam Krishnamacarya (grantha script), 1913. All the 
above have been printed. The second amongst the above has 
been generally followed. As there were many doubtful points* a 
Mss. No. 3128 of the Sri Vcnkateswara Oriental Institute 
Library and two Mss. of the Madras Govt. Oriental Mss. 
Library (D. 319 and R. 3192c^ were referred to. In this 
connection we feel grateful and obliged to Vidyavacaspati Prof. 
P. P. S. Sastry, m.a. (Oxon,) 5 Curator of the Government 
Oriental Mss. Library, for readily helping us with his readings. 
The Mysore Oriental Library does not contain any Mss. of the 
above Upanisad-bhasya. The variations have been noted in the 
foot-notes at the respective places. 
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f5f: ‘ srer^r sr srtr r arcr^sri^r ^ %rf ’ % snsncrmsr^’Rii 
rirttr .prer: i %c q reg %*T 3 w^nTt'T^rarf^q; i anif 
3T%RcT: ^ftn^rT ?q^: II 3 || 



srsjjcrcfasiTcTTsr 






?RT I 31%3R^ 37TOTTTTfFi:i H^R^rTq;, PTRfiRft) WWR- 
fs^fr^rrf^TT m' i iR*rt srsfR: ^irttch q^^nsi f*i d^cn^ 1 


1. 3T5j ‘ qqrfq ’ ffcr qis: *qw. l <ri sft qrqrsfq s trqfqf 
q^q: i gqft ‘ qT§T®Tr qr fgftqrqqt qr 5 icqq qrs: Stqr^ i 

2. q. qr. qrs u;q^q l qr. qis*g—q. 'qqrft snsm- 

gfqqi^qt qr ’ i fi. *M. ?ft. ‘ qqrfq sti^rt qT enfqqiqqt qr ’ i aqi. qr. 

1 ^%qq ^qr qg^rr snuq^fqqT^qt qr ’ l 

3. qg ssrarqfq^or qe^qq^ fqSiqq qr ^ I qqq;- 

nrffRg qjqfi^qq lt aqrqqqqq^rqqqf^gqqqr ftrmrctaT^r aRqqrqqfe- 
ifqrggrq: ” ffq arqcrrftqqqn^ 3^q; fqqqqfq—^iqg^fq i 

%$qq qrq: ajfqftpj^q ^iflqrgsrqfqfqsrqqqfqqqqRqisqysqq^qni qra 
crql^oTni^q^r^qqql^qfqq; i qqcPcflfqsqrr q^ qqra^g^qqiqq.qqfqq.sft 
aqRtT^qqqqqfqqrq: i aTTcq^q: qTqTrqgrqq%qq q^rqraq^ifrq 
qqfij i ‘ ^qTcrg%q ’ ?fq qgqsfttqqRiqq^lqt qis: i 

4. fqqfqrqrqq fqPmfo^^q^qfqftcgTfi qqft i 

5. ‘?qrq7q?qqiTTqftcftqqf|q qT ’ ffq $. qr. qis: i aqq ‘^qp^q’ 

S&qqqfqqq. i qt. %. ?st. qrs: I ‘ prrqqtq.’ ?fq I 3?q 3Fq% q 

i?q: i qqrsfq ft qqq ij^fqft fqftfeqT q fqqqq I f,. qr. qrstsq * 
qf>qr — 
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JfRT? ^ I %R I IpT^ I cTRPt- 

^tm I *T#R ^«T RR^THRT^ST^ I iT^T 






^r% 3 *n**nr,i 


sn^ <sjM^ i 

srRt^ snrfa sn^^ ^n ffT'^r^. rsrr 1 

i f^PRmftr ^urtotri: %^t 

rWtfaimR ^5 r^irt ?t rf-p^-Tim ?r Rtfa: i 

‘ cru^T ^RRf^r falfcRs^fn Tq^qir ftsjtr* ?r 
Rr^ s » ^tt irt *r st^rH; ^ 

RRRT, 3R^<T rc wc^T: ’ fR I 

qt*ft. u. <£ cq q^rrwrRr^i^f^n jqr#Rqq, qqRrfaqrflqtq- 
qftqfqfq =rr I ‘ q ci«ftr?n^f^«j 5 xh 1 q*twrRqiw arfq 
grfir: 5Rr*far q;qicr *nw : 55 1 

[fj. “amt ' WSR 

R froi'T! R*RRT 

ffcl qfNq I ] 


3TT. sir. “ 03? qqRqqq I q^TR 5TR3|%Rfrift I 

^f^aqRf£#Rf|cTfqfa qr 1 * cirr*; . 1 q*q.fsinfcn 

q;%fq tin: ” 1 q. “ n?$ srerRHU.! RsqRffefarcftfffiift qr 1 

TOflTiqRrqvfr 3?fq gqq qiqrqlqT o^fcr *nq: 1 ” 

am c ^R^g ’ ffct qqif rafcSR qajig; ‘ q ’ q,R: 5153: | ifa 
c Rrqft ’ ?fq R3tsfimq ?fq qTqq 1 sir qqnRqgR 3R% ‘ q ’ ^ 
argRR qfcqR qqRq^qr^ qt. snjfqqR^ gjjq^ftfiq q^g gqqqj 

1. £ qr^ ’ f^tfq gqqqqqrq^Tgi^q 'jq qr^qfafq qr qtfiq- 

^flS^fiRqrr? qqrqqr ^nsfqfq 1 





5] 
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’jfasqr 4 ^r 3TTrnf^r fcrg^’ ^nf^^ir crr^Hhr 

fagr^ ^rr^rft ir^rfR^^r^ i srf^ff: ctrwj 

tF^n^fq si&r fi ^sfre^ret— 

‘ ^5rr?r^fnfT qf^nf^r SRcR i 

?rt i 3 ??%t grfaras^f ^R^tmdir srrecftfcr^M^) 1sRT^fa 
f^if^TSI^TORI^'— 

afoWWt II « II 


?Rr i crfer^RfeR: ar^^R^s^ira^iT^uRtefa ^rnjwt 
fofffS i o^nc^iT ^rs^ir *t irnrir^r rR^fitrr 
’TRt’T^CfT^WCcn^TfMi *RRT I fe— 


‘ #T: SRF # fe^fr I 

cfttnr jq^rriR: n ’srth « ii 


3^3R3R JR^ft if'-fR 



%% Sfafa i 


ffo I ?Tr^^TH rfR q^fanroftor 3r?ft?rc?snf^TT q;3rfo ?wq% 

ERTMcl I rT^ tnrfcT 'T^q MtrJ’^RT »T qvFT% I 


cT^sfctIj ^ ?r% I ^qf?rfRfllfor fdf^- * 

sr^pHTT^T: | W\SSK 

2 
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‘ <rn^g*sirar ra<* i 

^TT rTc»TCir sTeJT l^T ^ cTT ferag II 

cT?ITTT^ ^ »W I 

r^TSTSTrirpT^Tt f^Nr ^ rTffra% II ’ 
ffo i tj^xqf: ^fa? ra&rira, ?r srH;: I %racj; cife^q f ra 

qfimw TORR II H II 

fft i srfs^rag^ *ri: wm nrrFT- 

f^ra erccpT: i 3?ra&rfa sraRraraTfra^^r er&r 
fc^t I rT^T ^f^TI^T qTgTPX ^RT ’TKfrnTPTT 
*rra%5T pr+TPit^fq sracr fra i %%d% 

‘ w f^r^ssirajferg arcr^sra ett l 

3TRTtfc5J S^TT^r TTirpm: T^VTrT: ’ ffcf II H II 


cr4 ?r#ra suntw^grfig l wi ?r%?T: <4rorai tra ining. — 

<rat * n $ n 

fra i sT^rafjTT^RT^' f^t<nitcRra g^RT: i srafm 
si§ni^?TT^irai% i 3T^xm5T^: ?^^Tvrrai^ sw:un^- 
^r*rraw ^rafraornfaro: i gfv^i^mfSpminifq tr?g%?r 
^m^w^^for%^rcif^ra: i sTgq^rra arg^ M 


1. ar C ....txrfictqf^m... 5 



IT**: 7 ] 
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i ^#^3 ^rrm^rirm ^farri^rnc^ 1 ererW^- 
csrwisrra: 1 ^ ^Rr srRTR^rts^i^T& 1 rRTt ?r 
5rgrrrR^r%*Trgts3 ^3 mnfeq^arraRt i^m^rr sr 
sfcf^fq fq^r * ^dcft^i^r*. 11 % 11 


gjfrfa st^fh^c# arms^- 

srsrt sTtarSpr&searm^— 

?$*Fl ^F^rt^fesiTira: I 
^ # **?: II vs II 

?fcT | ?TTO7^ afoi'4R?TO% I f^rReTt ^arcTf^TT^T^^^^ 
^Tf^jpTT^T rn^TOT 5n#or fsrfar^ strcT: \ i&cm 

ijcTRni^ Tcmr^r rrffM^nz; softer |^«r: 1 ^aftsfm^nf^r^; 

5 T^TcU¥ri%^ rTTVRRT 

ari^t^K ^i 1 ffogri ^fg^Fstf: 1 cr=r cr^T ^ irtf: 
^r^rnasnr^^pJTt Jitft ?r *rr*rarefteq& 1 sr srto 'rrRr- 
ijranj^ jamoTOsaiiTan^rePT jt *x$a- 

^!%!I?T: I *anc— 

‘ 3T5?^T 5T?T ^ ^ra ar^T % ?TTfe» I 
firmr^rni irftfrFJT ^ *f f^r3; si^fRir 11 

w ktR'*tfttt: 1 ‘ f^n srrerfir? ft# ’ irrmsgr^irr^JT 

1. an ‘s^rfet’i ufer^ qr^ ‘ cmsg<$;pg ’ ‘ew 
frrg’ Krr^rq.1 
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srsKFcrer ^j=qrf^%fri^nr i sr#%fi^rrar%f5n- 

%f*rafc ^ri^i '-F J 4 ST5TfT?!7f TT^rn^f I *f <TC- 

^cra^sraf oreforanfon^, sr#s^ratr*rifir wrora- 
ra%q>i^faij^rjrawra; i 5 ^tara^njiprara; 

'ffTzvfe 1 cTcft-sf^ <rora r33«ra^f«r- 

l^ri 1 srej3*jt % rmupfaspri^T- 

«ral ^ 3 ’<7Nrr grtri^r^^raT ?rg sr^fr, crarsrc 
ij^g^TFgg^? wiyc-Tfi^rT^ 1 'W^tRr^T^ra^rar 

5 rranr«rai 3 ra ^g^reraic^frafr 1 f^frarat^rar: 1 *rmfa- 

=ft^rt 1 j^^ratr^rq^g qrq%3 3 -qrerai^nT 

frar srrctranrr^ sramf^ 11 a 11 



%T7d zq N %q-?TtKr%5T 2 




% q^iTr^ifjiTWfr^*i^int 1 

^Rrp«t:otw: 11 < II 


fra 1 *n Htgrararrargcrsi^fsff Tfcng sncgrig f^psfc 3 1 

1. •—‘i^rgr^Nr—•’ fft 4r. qrs: 1 ‘srrc^sRrarfl qi 

qr Mnqralgfo: 5 31 awn^it 1 

#^ 1 ^ 3 %: ^Rqif%q^qriT: aig^ra ?fcr 1 

2. qt. %. *ft. ‘sfafo’i 


3. sturtc^t f%f%: qs^q^ftq ferfafarr? u^rRm fft l 
‘ fqgqrsijTO^ 5 f?T5i qTffrHFRftl ara cqgqR q;qR3i ^ fqfa: 
eqn4tfal 



IRI: 8 ] 


farareqtqfqasrraa. 
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ac’mRT p^rn^i srrcnn- 

ftfa f^i^en^r ail ‘sra agr sra^T ?raa^i 
37^RT ^rsnRl5l^’T< I 37f!T^^%rdC^Hfq I 

3T?r <3pr 3fsma5nftt ^ i sroaKnjrFnft^nii sttft- 

f^t: 37?i m i ‘a a 

’ faam:«r ‘ ?rt ai^aia^a! iaa&% * % ft ft ft a i a a i 
q^nrtratroaiifta;: ^aran 55 ^ sn^a: um aaiarsj 
ana; 1 sr fc^rR srgrft? ^naH^fin%n 1 2 3 4 5 ftftiaft—aft: srfct- 

1 sawifta^n^arajgaTsftOTTlJJ^aaMTOftft aissj': 1 
^fttffftTT cT^I^ flffaft, 3T«nstN:FaT¥*IT s 
ftq^n?rTt^OT fHlSf: | aRcft *TSRfTft afoj: ; ftnFrTCaa: 
uaftftshaa et^% 1 annstestai^fa; ^^naTnataftwr^ft 
ar 1 3ra*qt a-afacnsrarna;:, ftamwsreq^ftft *naa;i 
Enw®raV«tk saas;sria. nrnjwisNr^n 1 a aftdfas^pfa: 
*isrfa; narafa; ^raftftsa wjz^r ^iotci 3TT»acft*a: 

1. ‘535 aja^reisRI^ssR’ |fa ar. sft. 

2. s?a f. ar. “ aa^q*. a^aiear nr-a: sm: aqraaj qar a 
asifa<^ faftafe—•” 

[ ara £ 3qi*a*j 3 wft ££ aqiaai 55 fft f. at«ft ] 

na^prft “aai^si asr a a s?gxfi a^rfas ” ?fa a. ar. qis 
^tfsq# *arfaa ?fa waar: sftt*nrnT3agaq: 3n^% 1 

3. aa^d^a q.faq^ia^aaaaarfta.fa naW 1 aa^ara ar. 
aa: amra^q ?^aarraarfiaa afagagfa 1 afafa^tq^ aafa^caaalfgq- 
qTaaaaratsfa%s: 1 sfl^aaigasaa^g £ aaft^carfaar ’ ffa qi3: 
*qrfafa I 

4. ££ afa: arpaasfat aafa ” ?fa qr?a: I 12-13. 

5. “ 3Twna%a^qiwii afatfcn ” 1 at. 1-12. 
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s*nwr: ?T#nr?p;^jT?rr4mm str: i rawR 

^ f^'TRT =4 4T3TFT sJRR , TrT4nmf4'T47T4T 3*PHfaHI 

*r: ’tott?jtt tk<tT s«n<R few: i qfarcsnT^B 1^1 
?9ITRl 3T«tR qJ1^T«rfa; 3TP4tftTO ^m«Tt 
TOTRr«rat s^KTR * 

l*r£ sraiRra^R a c a 


<H TcnfqqRT 

^F5^rrf^RTKr»T: ^cr«Nt«TSRTR5RT ffp?^ ernfenranfg- 
*Iflrnn r^r 


zmfai ^SR?I[§qR# I 
csrri^n 1 1 ^ *ftW4jrcr?f>T: 13*Rrai qnr; 

‘ 3TRSTT 4R^TWT^-4T 3<ffaT I 


% *rr% i q^criR^s^Tdg^^sh I 3R* 37 m- 

cTjt: anTFRi Rnmfmq^T^TFcRR^ rml qn %4*s- 
itrflRRRT gt?RVJffrmsfr^ ^TsHffrpfiT:— 


‘ JRT ilSr 3RS7 q^nRT afrei^flrfTiRT ^ srR I 
rrFT^vRTt ^SWFqRT *|37 JR^TITCPIFcT' || 

5RTI 

^ ?5 ^ ^ *r 3 mnrf m n ^ 11 


car: 


1. l 
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^rTT: ufesrffrr i ^TrFn sifcr- 

3fcT | TcRK TrlTq^HF^cT^:' r^JlTJ^T ^cTT fTcTII ^ II 

f% ?rfi JT^n^frm^rn;— 

W5^ii*fosraT i 


?Rr 13T3T rja\37, 3F3 st^ff3^tfi* i 

3 F*f^TTfi ^SFTTT^fcT ST ^mm^ T^^TW 3 1 QiltfSft- 

^^gi3^F3;^r*n^3m'^ +Frfrr i 3?if: ^ft 

%T;I STtf^IFf I ^‘TFFT? f% «TT I 
fFTTIT— 

ffa l^r ^ II II 


1. 3T^cT5*T: 3Tp^cR[ %JF3: I ' 3t 3ftqim£133q33333*3T^l3 ’ 
?FT5| qfw fqrg: 31331%: *R5% f§ cP3RT: m^.: I 

2. $. irr. “qqr^s^sF^F^rg;’’I 33 3r 3 ^ 33 ^ I ‘spq- 

5T5%3F33I3:’ fft %f3 3 % i 

3. “ 3T?q^n|^?rnir a^rf^fen^rr: ” ?f3 qg*q?3333 nr«r- 

f^F^^^iii-cxicqgThag^ •^ic I 

4. 3TT^Ftffgff^cTT^r 53 f%F3l: 3lf33c3 3JT3T%33*% 53313- 
\ 0 Tl 3 r 5 rqc 3 3 ‘ 3rr3r3f: ’ ffet 31%% '4V3 ft3 I : 35 ^ 33 : ’ g 
*33^I3 tIk 33*33: I 3qfe3c3f3c3fq: g333faf3 «ft *1313133933: I 

‘■Bltf^TTg.’ fc^f^l3lfNg q^f^T “ 3?rf3?nfqf333 fft 3T ” 

I 

5. 3Trfftc3% *3%3T3 %% 3 qpfRigfafct 3 331535 I 3 f| 
33 . 3 : f333fs(\ T3fq-q 3qf%f?3 W I 53I33T3331: I 33 *33 *313-^3 
f33t^ 3<f3333T: I 

313 fi. 3T. 313: ‘ 3#3T53f3—-’ |fcT I 331 %3_ c ^IFTlfofcl 3f333- 
3T3^t 313131:’ I C 3J*3: 3%3q. 5 f%c^33T\oi f%f333T3^T3I38I3. 
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^ '5T: JTM'TTcTTf^T: R I MS T hM ^ I ^ 

i f^f^rtTff^T^ i ^-f sfrcnnf 

’TonriT^rnT^Turr ^frra^Ts^rTcHrq; i «r£^r 

72^9^ q-ft i ^fcr g^ir q^srwr 2 jrcffar i er^rf^rnrr 

«^OTRT^rSTIWJrT^^ f*5f tTO 3 ii \o || 


3T^rf^i% ^ T ! T ^uriTh ftfnTtfa— 

f^srf wmi ^ wM tm w i 

5 m i ^r: ^jnrfercTt'T^rt^ i ram TTTTTcJTt’TFTJT^rra I 
sqram <T^j5T£fiJT?cinFr ra i tt?rg*ra 
*rc 3^if|^c3S9ra^rnsn^fra %^rara#r%aT %^fira- 
dllrhJ 1 »T 3 « 1 £<Tl , Tl>W ? ftt ^rRTS^rc^yiWIT^ I ’J*T T^TTOT 

^#^^<icqlTO?r spwjjtwi s^iraflwNRJ a^reNt 
*Hfti 

1. ‘i?:’ ffct rarCTfi^for. U^xiKr#^! "J^Tc^l ‘JffW:’ 

?fa a*qy«ra sraraf: ?5 i^i: I fi. are ‘ g: ’ 5 ft 

‘ ar^TRin’ ffcT =g a PP&1 

2. 3T«TT5rw% c 3^nfs^r’ 1 q^rat 

qp^q jqtejaraq ag. osw* %qajw^%q?qf5Rjpqcq- 

^qq^raqrascr^^fer 1 

1 

3. ^anmaqqtsrsft sn^pft&ftra aife qra: i q<forei 

g, ?R®ra sitgq&acmmg string. ft^qa^Htfimqcq agtftoftfa- 
^rq; 1 ‘fg^raf&V ^tfq s^ftqiwfa af afina iqyfa 1 



JRi: 11] 
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%rj; Hi Br?rpn 3rfqr Ri^dddi 1 

srfq^T ftsjqTS^q^ || l\ || 

ffal 3T*m«h—STf^SRT 2 Ntll^d-MI Hl^cr^^OTt fTR- 
STlThd+4 I cftM ^5RR5^T I M^'UI 
^f^'T^TR!5^T f fWTT I 3T^RT^ ‘ n^TT^cTfffl^T+ld^^ ’ 
fRIliS StHrT qWrJTR RHicfldlsh I 3 T?T ^ d 

9.1 ^+d JTt^TTTcdlq »T I H^^RTt’TRR^rf^raT'iT* 

’JTRR | STJJdrT^^cT ffa SI!RRdfH^f^RT*fi%: I 3R 
‘3TRSRT ^T?3 STT^ R£R’ S^r^I3TTWT RCfS* ’T^r^R^TKR'- 
STO^r R JRJJdl ^TTReRT ^R7R SJr3 ITTR feldl: | 


1. arq qt. cr ra: | c ftf^rrar ’ i rp* ‘ %rrar aqfq 

ftf^pu: tqssflg^T afsftier dT afo: adroit ^ qR%Riqt di^: I 

2. arc f. qrs: l 3 tr=i c srfiRqr 5 sft gife l 

3. 3t 4 sft. qi3: l aT^ ‘^rdfliR^q ’ s^q^Rd I 

4. £ ^rqsiNswgM ’ ^ q^i^or vhrIt# >qrft i qqrgl' 
3rlqgFTr: srarRi^a^fsicfft: I “jjeg f^itcqfaqfaiF'*^ jprcrq^q 
5(Md aterf fJF.qtt'qgsw'q” ?fci $. dr. qrc: i 

^ “arfasrer wit T r i wqRrfdf^Tfa 

fft l 

‘'URfHdqre^K^JI I SfjRs aqR^T^fdSTRrft^R. I' 

asqfa ^Rltg: I srrdiHfdfq^r^q wi srRrft^f^gsMtTff 

c \ 

^%fd ^wiTfngargqq: l 

5. Rfa: strt 3R*>: l ssmr g £ rt w ftM: ’ £ ^tr 
Rid ’ fRKt qrd: i fcRrRqgqft'R^ fi[ m sfjRR't d>ia%T 
ngRd l *t =g s*sqpfo**i% R^fwSqfoi? 3f%d ?fa q^EURRl 

cqT^T^^f^f^q|qi^qqrf%q^^HftRT?ftW m SFR^RH. I 3R 
3 iq^^qg^ft^rng. afdT^cwrfogfirfd i eg 


3 
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1 f Rnr ^tir. *nrra; ^raparTRspr: i 

R^rawriragra <t§ sj^Brarar n ’ 
fra 1 fc csrRrgr^rsf: spK<nrCrB?<?TT5r f^^nwf^ra^ frasriBr 
vTT'ra^K: ‘ 3 T 3 rifgr?n 5 rsfifrrrfcr RorfewBriitf ^# 1 2 3 ’ fBr; ‘jjc^- 
^irtTra^nn sratrrrsrarar fsr^r?n:%ff^ sptr’ fra ra i ira?ri 


Tgfravr^fl-ra?^^: 

?rra<ffra^^ra'T^ fra *ra: i q& 

‘ rrft ra?rr ra iraara f^rag^Kifm i 
rTT^rr crra ragrrar^i RR^^ n ’ 
fraraRtfOTFqfR jgeifRTra I 


^ 3RKC ^F^anjjRra- 

Rriw^R^PRTg;cR ra spfrRTra, Wt R;*NrraRtc^T%RTR raster 
ijrgcRTir =r srtr Rfcrarf rt^: ^rc 
%rrj raRir’^ginraT^^fq- rsttrir 4 
RraracRRra+T Rtrarar^r n U ll 



cT^gRRR R^rrrmrrra snipr^ircra^R ra Rnrfira rot- 
j^RT^R^ragRl^R awrat Brfin ^st%: “—“ 


‘ a*ra 3? 5 icg*m circqq qcfaRft R i raT3qr?c5rT*g c r»TR: f^r 
I RcKRIR raRSR RR& I 

1. f% 5T|qtf'*r q?f JR’j-ifippT? q^^fa I 

2. «f. RT^l far. 3T. I 

3. %rRRfrffRT%R I 53WlR.5<R3^fa I 

4. 3T^ r# 5( errs: i “ 3jf^*Rr9T^Rr(3R^qrawfl?n' rrM 
?q$: ” ifit sftaf*lRT3srgro: I 



W. 14 ] 
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srgf^RT.pFSlH 
facg5?r% i ?r=r ssOT^Wnsnij^NTR RRrfcT— 


<w: ra%fra ^s^rapra^ I 
<rat ^ *q ^ <nit q 3 ran ll H ll 

fRr I ‘ HdWd: ^nf^TWT ^ cT l f ^ ’ ‘ ?kTTtRT 

sT^I^+W^n^THt’^TTf^g sT^rsnf^TT STWjfo^fiT I m i rg- 
^repnrcrwjrereTs^ ^KH^yId^yMHT5rafasi% i £ CTqj$ 
^ r’ ^ifq unHi^ 1 1 tt ^rrcrRjfasr^r 


37 


ErfrT'TT^T:, 



str-ttr^t sr^ppt err 
shttr cnR: suhrr?i 7% n ^ n 


apftsnj: i 

fra q qraraqq^ ii ^ n 

ffcr i 3T^r ^graRT-pRNrnrc srsc^WToi^ra 

ll K\ ll 


TcTf^rq; nRn^fmg^Fsiraw— 

=q fam =q qras^q w i 

$tcl I cT^R , K55n'^^i«i «i N rt i T^-nT^TR 

rarasra grj ftrai ii *« ii 

?rar i cnagRtgciRtar- 

jn?RT st^t snsrtf^ i ^^raqisiT^^iR^siF ^jjc^ro ^j\- 
I VW\ MHI*H 3FTcg cftRRT 
ITR^WI^RT, 



1. ^1. ‘SRRT^atif ’ I 
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^ RRWt T^r%cn i fo^Mifa- 

^n^TT <n^n^g^i anr y ^faf^Rui *i s^twtt ^fyy^^nf^- 
fNsjnTTJJrgcl 
?5«i^ n ty n 



3T^T ^^^rT^sr^^lR'^ri^^^TT H^T ^7- 
TT5^?r i ^r *=r#3T5% a 

gra^winuiiW sn^tsf^Tsfcin: i 3pr 

^f^nTc^T cTOT ^^rt7T?T^ I wsr STO^T JT^OT 

^5TH^cT%^ ^TT^frr nfa J7^jpTr ^mmWT^FVJRi;f% 
Ml4<Mr) - 

mm ostchttoi m \ 1 
^ rt ^1115 SSPwk II W II 

fRTI sft'TTC: I ‘ ^T^T ^ ’ ‘3TO 

^rm^T *Tcq 3TF3TT % WF& ^TTTt^T ^7^’ f^lri^j; 

5ft%sfq cTciraWra: i crer a^^P^-MN^ TTcnri 

jt^jt ^1%^ toj icHm^f^ara^i^T \ nf?% 

H^fT^TFFqsfc I r3T:^5UT I 

i|T7nTW^ T ^^ ^VwT £ T^ ?P7,1 rT^ sforeT 3<^0R^ 
IT?T: I HrraRTTtq’DT^Ifl'^r I ST’TPJ'g RH'WN'^W I 


1. SR qt. qre: | spqq ‘ er^sHTPlS^ 5 ?fcl I BT=T ?rif C^F^T: 

I 

2. i 

3. i 1-1-32. 

4. £ l 1 -2-29. 
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irft: I TORTTO STcTOT 3T1TOT TO^TOT g^rR- 


3*i^im ?nn S['5 s ^r rarRbro: ^proTO^N^— 

to TO ^ to? fa: I 

*r% to $TO!«nro 5% qwFr *fa*nq^ im- 

#sTOTSl it \$ II 

I 3#cftTOftfsTOTO: I TO ^q ^TO t lTO , I ^ R*T^- 
fstaf ^5 tor i ararnrsT srsrrrRm^ccrsT ^rt^nFcnylm^i 

o 

3?fTO%dM<TOMf «TT STOTTOISTS?: I TORT TO f^R: I sqf 

wr^snsTtafosK 1 ^juttor ^t'jV?- 

TOTclH; ^ ^3TS to: 3TTTTOTO W Rlfelll m^ 

^F^notTOtsferfro^^iFr gmsRTO ^ fqst to: 

M^cMinr i 3T=r ^npisqi^rj rn?+< i ir-i^i^froi- 

^TT^TOT: I RTOmtfTO^Tt'^ 3 STOT^fT TJ&TOTO 
“ ?n?i f^TOraTOTwi^TOTOrTirmi5:i TOTOftfo gr 




2. 3TO cTT- qrs: I 3RI* ‘sqsrcVrfw^’ | 3RTTOR: 

*?r. “ j^qf^i^qH^rgqgTin^ i” 


3. 3^r *U*i: *ft. R3 I srsept: I 

“sm: I to qsqnftft wr ftwfq^qTO33°Ttf^: i a ?fa 


11% qrsr I 


#t. gq: lf JlR: I %’ 
^K*r to TOrofflct qr 




r” # qi3 


I g^r; stafrorem.— 
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fft i ^nscJjr^T3HT«rf i rst 

srt^jjnretsf^FKr u?r ^prg^ft a ’ 

<4 n^» a ^T^n*i^t?rs^ fcnrs^Ti^Ri®^ a 

stti 3 W: 

3%3Ct JT^HJW: I *T*S£OT%T STt^T^^T 3Tf^S[TCT cT^cRT^- 
^-cT: I 3TcT H^I ^V l R STcMiRMMRTtT2 T^m^l 

1 av^^TUf ’ 1 ?r sr^rmcii- 

5T®^ f^Ttfl: | cHTtfa ‘^^JT^TTiC ^IRRRfq- 

rr«m:’ f?^n^r % 1 ?r 3 ^rffTJg^cRr- 

S[KT ci^cr^m^cTf% JT*ronTff%: 1 oft% g art cto% ; 


“srsrer f <pr ^iTR'^n%€r a^rnpra^ eric^rfe^i^r?: 1 
€^t 'mnftfa wr ^t^rjgifrfe: 1 spfanfia- 

oTFHlSr 3 qt&faRr Jirwr: l ^ 

?frt qisftg; 1 ” 

m<i\ 

c c^ 5 V |fct cTTf^%=T qnfcr 1 ft ^fR^qrai<qr 

^ ‘ft^r’ ifcr qfsct: «tra(j <ror^ ‘^f’ sift 
‘r?*i ffcr qfikqi ^Rtrfq fq^faqsqf vm ^Rr 
«ftfWfTHra^g^^: 1 

1. cUcTsNfostr. 8-22— c 3^qg5?Rf qfJTTcJqRt 3ft5iq?q^jbr- 
% :••••’ 

snff iftcir^r'^L8-22—‘gw gfaPRnj,'jytRTsj’ 1 
‘ 3 ^ ’ I. 13. 

3 ^n gRqr^ gRsjR i ‘ gvftq? 1 5 II. 3. 

—‘ 3** *1 ’ ^Tfcf I 




16] 
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fr^JTrrTW^M^^T I cT£- 
^nfq ^sftqrrsrer1 ^^KRraTOjftsi* 

<**c%?r ^?n^if^r^n^: i *tf% 3 cTTSwraffTf^oTT^: ‘^r 
rewfa ra^mrT 5 ^r^T^SnHt^Tf^vnfvTHT^T 5*T?RT, 

^ STtefirctfRiiT^ ^i^Toftqxv^K- 

iM«^*t«l»i ^’i s F^%^nri^5, HTTwra«r^T%fTf^r 

I sJtrnSg^VIT^R ^ ft qfoq% I * sf^HTT 

^fsicaRRtq^r: ; ?T ^ eF.r£f?RtRT I ra^fT- 

tih«4-»7t%Rm %^-Hcft srorqR^i^s7if%f?jraTiiT^T^ r%ot- 

qm csw^T^mi^rttj:, csrarsi^nferere 
«j%ra r ^igmg rremfq ir^g ^ qfaq R iFTif r;, c^r^iter 

yrr«rqi?rtiTi^;, torrcT- 

T-sj?TyT ft ^yr^Tnr 

e t iPr i *nwtRR% i ‘r ^raisrer, ait ^pttsrt’ 

^rsnsfq snfcr- 

MKtflvrq ‘^FFTT 3W: ^CfTRtR TK^p^^RTT- 


1. 5TRPRJ qr f^«ar, c^us?^rrMtg^i ?rat ^nr 

^rfsfsis^ ^r, ^n^»r4^\q ^r ifci 

^i+l u l ^rcfrT ^^T^gRTflMTf^ir I 

2. 3\. ‘ ’ I 
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HRi^vRmfiK rfr* 3 1 ^ra*U cTtrrt, r m 31171% 

f^n^S ^5q-q%?RTR cT cMHH^I’Md ’ M T dRrS^HRRR^ 
Brir; i sriiRT^tei7r% fR qrr^n^dMirn 

Rc%SR 55$TnfiR ^jr; || ^ || 

3 RRT 3 tfr^Rra^rg’s^— 

fR i i^ui <r=r *T?3?=rn*T3 5 1 ’f*i«' i 2 i*i<f§RRF^ 

s?RfeRRTVrRTWTRRJT.I 3T*JrT fe*mRtSP7 tl/GRT^ 
R^m^rrq; I ft ftsrcRrfta^^nr^ i Rr^^ft^Rsrt 
SraTJRSrFF^ ‘ %!Tt R^ftsT^ ’ fRlftSR’IRR. I 3R 
‘qT^STIRfol ^cf^R’RRtT^R^rr^T^Tt^r^Rr *R- 
flRt^TR^ct ?r i 'jsrfatnRWUs^: i TOvwforr 

^JTRTRT^R R%5f=RT *lt*Rt =TT ?TOTsft 9cfcg 

5T^^r I JT(U||^^ - 

^S’R^T JT?t S%3R1f. I stdTRcRt^RT 'vftR m^PR^ OTT 

‘ STT SRTRU^TI^rt IT: ^I^HMI^ild t^r rr &- ’ 

fft I 

‘W R%IT IP^t 3 RTTT RTTISR^ f^R *R3 ^R;’ 
fR Rl 

IR IRRRRPOTR ‘ ?T STPlt R RTTBJ^ ’ fRT- 


1. arp^rt^^ *5Rqat ft^niTOfaftswiiciRT^ t^rf^- 

srcftpnigfarfaf.^T cT^r iRffq fSpftrooiHRnira ’ ?r4: i ftsste 
?f?T f| *5t% I BRSRIR R ^RTt ?% I 

3T%<R^nRRftaR feWT^RfidcT ^(k^rRigsig^q: | 

2. ‘ HlrjrqtR — ’ 



17 J 
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I I STIWtr^TrnTr^^T- 

^Hf^TTl ^RtaTOIr^TCt m I 

‘ rer^T ^KRa«IT ^TrT =T[?T% I 

5 IW *T<JtRi 3 5 T S^rftcTT! NcTUT^Tt ’ I 
l ‘sT§nf^g sr^rg’ i ^fftfcr im^mui4\>5r:- 

^o%JTWP?F%5r^rsTJrmr%?rRf *rsn*ifafa 

srx I 

*r& ‘srfair vftiq- aftrTTC ^ JTr%’RT 5R%UT M^fau&'+r 

3^x37 STTT^R SP£cT JTfT’JS'T * 0 ^^%— 

SRT I ^«TTSSrR^TT?T#OTT: ‘*T: JfT^ nWT%«T 3Ttm?^W^iT 
qt j^q-Rm^r^Tcr’ ffcr i ^tr ^ ’imrg.sTRT^ ‘Ipstsk^t^tiert- 
^rar’ia^: faro i ?r 'j^ttuft sp: 

^ I rT^r sri^: srnra - ’ ?rt i sttc ^ rw. 

* 3TtW?4t ^1 f^JTT: ’TS'Sr SSTTcT ’ 

I ^ 1 % ^FTFIrj; 

‘ 3Tlmc%^T^t sT§T 5*15*3 OTTg^TC*. ’ 

ffcri q* sNhr 525*31 

3T«r JRg^fqor *t*ef=i 3 ^ 5 ^ 7773*5 

*T!#— 

srat src 93 

?%i ^rt ^r^cric ‘^k sfig-uc *3: f^ri ‘**t- 

1. ‘ raftff^TReracr ’fafa ^m2a*f«5*3^rT5«irf^ta- 

ft77Eifr«rc*f*&?Trs ^Jfa’ i qt. ?qnszn^i 


4 
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gq^ft qqft qsfcr: S(^J qqfq’ ‘*T Sfijj $q?q’ 

‘ qtsRjjt ’ ^ir^nrrsrrfq sr^runtq qqr q qq d qr l 

djTl-q^. 3 q^Nld cR^J=q q’Tqrcir^ I qK I 

fenft^q 1 trfgptq qq^n *ren qrcfe %5T%’ rqqq; i qqr ^ 

qqqqr ‘felt irwi’^rK^, 

‘ qq*q fe^rmir 3 ^T^rrTT^feq^i 
3Tt qrcife q^rfi qqifa q*3TT qfeq ’ II 
ffe I *r%T *HT STTCJTcftq: ^T&qq^qfq£ 'jtfJrTO^lt^r'Jnfe- 
srnrqi ft qitqrqifa qtfcr feq^rT l q?ft 
^r^rnr nf ^stfq xm 1 qcnqrf c^cth 13^^ 

yidw-^PT fcrtq gtfirq qr 1 prefer % ‘snqjqq it 

3^q’ ^qift 1 »erw^rrc ‘tri ^rqqgqriqT’ ^ift 1 

II 1* ll 

fcEnfitreTfim cqafqsrqiq: 11 \v 11 


gq^q f^ T 5 ? ?!^ qqq?q ^Tltfet qr’ltqtT?;— 
m =pt §q«ti *it t¥?ih ^ 3^th t%r; i 
^ fegf t H*T3f% ftt* II ^ ll 
ferai) 3?t srfsrsptoq; 1 ‘qqrife: ^c’mqiqnrimprreroTqi 
yfilfe’Rfcr r|37 I qq 

Ucidtq i#: 1 7JWT TTtqqq JTiqq I qit^q^q^ittqtTittfq 
qjqq; I fe^^RKfeB'^oirqftqitiqquirsT qqiq I 



1. qqfa £ crrisRq’ ffs fi. 3T. qrs: ct*rrsfr faft^jEfTiq 
qr. 3T3%%^ 3T?q3| fqtf^ratsq^ 713 STT^qta: I ^cTTERWrl’ 

* qaraq’ ‘ ’ ‘ f.it * ??jfq 7i3rc99jr qq% 1 

2. at 3t. qrs: 1 ^ g ‘q5is^sr^qr3g<Rnq’ # 
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3Vtrai3&«rpnt qvru't&r n 

‘3pp^ wz ^ fernq’ f9TT%rraraifefc ^rsffrr^: ra#ni;i 
H3» JT?5T5 sr^wf^f^%ncreicT^3?pw^ M4^d]fd 
^TtT3-;q-pri^J: I 3T^rTq; ^fFTtTTSn^: ST’T^^Tcffsi | 

^r crgjnfir fesrq i ^rsT^r^TwiTg wt^^tnm - a i^i 
iron srg?r irmmfrr i a^rft frPTjpFRt’TprT^m fc 

srgfrcn^r fqqrspTT: i ^^RrarcisJprrq ^gf^r- 

S’SRrofawtq *raFT%37q s*p*. sTPr^s^nq injni^ftpr 
*tpt: i nwq; sr^UTT^rrar sTf^rqnqsrc^fe^- 

srptt ^Tqrn^m^: i <r?f: iq.runr^ir <^^g- 

i st^fti PRisiqrush i 

vjBrgf ^ JTFrrfe pt^tt ‘srqv^nT^r’f^^’^Vriiracrsr 
‘suraf^’ i sq^prt fc q^sR^ferq: i qjre^rrq- 


qfapir “fqm4w°Tr3g°qfqfc[ qrsr q fare: i sftfwppmrRM ?q 
%rr? 5 P^i 33 n3 Trf^% qissiq qcpji q|fg qr apstf^ ^gqft qiqnqt qr 
ftqqq: I” fcqfaf|qq| 


3pi q>. *rr. “ q"4 fer4?r<k--q^M: l arqqr ‘apwa:—• 
gfecq’ ‘3ppi=r....f^pi’ i?rr(^5--^f%ciq| fqqrrw o n33 D qiq” ifti 

^foqipstfqsqiqqfqqqqqr anw^sq^ipi fwHPicqiq grpqra^ 
qsfqq q^rf^qr %qppqsrFcRcqqtq%q q^r RRqfii^qqef^qq I 
£ fqqpqqq.WTg^qq ’ ?fq qqr%qqfq g qq^ siqqfafq 

Rrfir i ‘fqsrre qq qfqq?qfqiPttfq anmor iraq ‘f^oqqq’ fl% ipsir- 
qr^q l qqrggaqicq faqi^taftsrraJFiq qqr^fq qqpqq, q g prq 
gqqi^gqrq sri^t’ ?ra i 

1. ajq ‘Bpqqfeirqrf^jV ?fg, sqpq ‘q^raqtqTfq =q qfqgqt- 
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err srra - i ‘;ro srrf^r’ w* % g^ a^imi 1 

3TTO JWT STPt'TI^r: I 

?crJH I QI^T , T<dTddUS.- 

. n Kc n 

o'Hthio^^ qu^di (•% 

^TWlTOr*} 3Tlf5 M«HWdm< l 
%>cnm^t fasgrre 
f^ssnrsfr^ %f^r: n 
3 3 t^ wtef ottjtst ^ ¥tBtot^t nrcrt 

rT^TT HTfr^ldHlf^ ^ 3mTH I 

3ren*Tl?IT gfrfj VPTfl^m^ ^ TTCcTT- 
^vra^rnRi mrTfl'T: || 


1. am '%. 3?r. ‘aa grf^u’ ?fa ft Jilajvm 

ffa I “W fc^I strf^:” ift ft g€t RfT3TW.ga[r 31 FT 

gw qlsm st^tt^t: ?f% qrwm gftg g^ftra mft i 

2. q*mdssrrmrcim I 'mnq; 

ci^qTfT^rm ^ T3^f^ftw*g^gf?.iwr- 

f^5qtcR% SRJcRmRtfT I JP# cISf^TOf 7 ?: Bigfr^Wm^gsq [cH% 

I tfftM ^wmmwi ^ srfo ^orr^n^ 

«^r mrfmeT^r wjfmft l 

3. <m(| ag wqfarsrEfgsiRT 3m ft^qirrg. sTmr^iia.^^f^T 
gw s^jpPmg. nfctf^qi?—sp^fafai *t3jircfa?r%T fefg'm fw- 
fwm* fti*N ^r: i fsRgjragfftfiira srraft'mlsft i ^Twr«tt^rr fawm- 

cratra: i gw-row wiw: *p>3ct: 

f|gfwits%si qfgqif^r: || 


$ld 3>r^nP£v=hIti ^T=ld*-=[*<=ld«'’t*M W?l 

1^3 |^INI^MMN^|t<n^| 
^giuHjui^riki^ i 
sf^Trf %^Fcf3^T •TO: II 




ISAVASYOPANISAD—bhasya 

(TRANSLATION) 

(Benedictory verses) 

1. We meditate on Vasudeva possessed of a 
multitude of pure and excellent qualities, by whom are 
being dwelt in all this conscient and unconscient. 1 

2. The Transcendent Purusa the Lord of all, of 
innate greatness, the Inner Self of all beings, Himself 
(eternally) transcending all faults, the One object of all 
sciences ( vidyas ), the Presiding One of all actions, the 
Extinguisher of sin, Enjoyable by the freed, the Ready 
Means, shines at the end of the Samhita of the Vajins. 9 

3. (The Vedic passage) which is recited with ‘All 
this is fit to be indwelt by the Lord 5 in the beginning 
is the instruction in the knowledge of Brahman given 
by the Guru to his disciple. 

4. All (actions) prescribed in the Samhita could 
be (utilized) on account of separate injunction, for 
knowledge; for pointing this out clearly is the addition 
of this ( anuvaka ) at the end of that (samhita). 

1. Verse 1 Anustub §loka metre. 

,, 2 Mandakranta. 

jj 3 Sloka metre. 

,, 4 Sloka metre. 

2. The adjectives used by Sri Venkatanatha in respect of the 

Purusa mentioned in verse 16 have reference to mantras 

specified below respectively. 

(i) Sarvesanah verse 1. 

(ii) Sahajamahima, verse 4 and 5. 

(iii) Sarvabhutantaratma, verse 6 and 7. 

(iv) Sarvan dosan svayam atipatan> verse 8 1st half. 

(v) Sarva-vidyaika-vedyah 8th verse 2nd half. 

(vi) Karmadhyaksah, verse : 1 1st half. 
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ISA VASYAM IDAM SARVAM 

YATKIftCA jagatyAm JAGAT 

TEN A TYAKTENA BHUNJITHA 

MA GRDHAH KASYASVID DHANAM. 1 

Whatsoever changeable is in this world all this is Jit to be 
indwelt by the Lord. With that {world) renounced enjoy. Covet 
not ary one’s wealth. 


THE BHASYA 

There (in the Upauisad) at the outset, for the saka 
of removing the illusion of independence and others 
(of the individual) who is the possession of material 
body, the teacher (keeping in mind this fact) declares 
the Nature, Existence, and Activity of all things to be 
under the control of the Lord. 

Idam : this, (that is) determined by the respective 
sources of knowledge as other than Isvara, of the forms 
of intelligents and unintelligent. 

Isa: By the Lord. By the all-controlling 
Purusottama 1 well-known as entirely different from the 
soul, in (the passages) “The knower and the ignorant 
the two unborn, the Lord and the nonlord” ( Svet. Up. 
I. 9) and others. 

vasyam : Fit to be pervaded is the meaning. Or 
such as could be made by Himself to dwell in Himself 

(vii) Kalusasamanah verse 11 3rd quarter. 

(viii) Muktopabhogyah verse 11 4th quarter. 

(ix) Ko’pi and siddhopayah, verse 15 and 16. 

1. The meaning of the word is all-destiner. This word has a 
cross-reference to Bh. Gita. XV. 17, where it is equated 
with the Lord Isvara : “But other than these two is the 
highest Spirit called the Purusottama, who enters into three 
worlds and upbears them. 
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who is the support of all. 1 Thus the Smrti says “He 
everywhere (dwells), and in Him everything dwells. 
Because of that is He called ( paripathyate ) by the 
learned, Vasudeva” (FYs P. I. ii, 12.) 

jagatydm : (is) the significator for other worlds also. 
jagai : The group of things of the form of the 
enjoyed ( bhogya) and enjoyers (souls), which changes 
into another state in nature and quality (respectively.) 2 

yat-kiiica : This qualification ‘whatsover’ is used in 
order to affirm that there is nothing whatsoever which 
has not Him as its Self. (This isj elucidated (thus): 
“(They) say that the sense organs, sensorium, buddhi, 
sattva, brilliance, strength, courage, body and soul have 
Vasudeva as their self.” 3 

But (the objector says), according to the rule 
“Rudhi (conventional meaning) overrules the Yoga 
(etymological meaning ”, Isa herein mentioned may 
be Rudra, and further because there is no additional 
word ( upapada ) such as ‘All’ (which addition if it were 
present will affect the rudhi and it may then designate 
Visnu well-known as Sarvesvara). 

Not so (we reply). Since as in the case of the 
w'ords Akasa, Prana and others used in the sense of the 
(original) cause (where the rudhi is annulled), so also 

1. That is to say, He is the one being in whom all things dwell 
because He is their support airaya and ddhara and who 
dwells in all things as their support, as in the examples of 
the body and the hub of the wheel. 

2. cf. Bhokta-bhogyam-prerilaranca matva (Svet Up. I. 12) 
Prakrti modifies its nature and its qualities in evolution, 
whereas the souls undergo modification only in their 
dharmabhuta jndna . 

3. Untraced quotation. 
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here the rudhi is annulled and since the quality of 
pervading all as well as being the support of all cannot 
belong to Rudra who is accepted (i) as not being the 
cause of all things and (ii) as being bound by Karma 
on the strength of the passages such as “One only 
Narayana was existent, neither Brahma nor Isana.” 
(Mahopanisdd I.) “I am still not free from sin, grant 
me names (Satapata Brdhmana) this word Isa must be 
accepted etymologically ( yaugika) as referring to the 
Lord of all, of unlimited Lordship. Who is well- 
known as possessing those qualities (of all-supporting- 
ness and all-indwcllingness and others). 

Though on account of there being no mention 
(here of Iga) as already well-known (as the primal 
cause), there is a difference in this case from that of 
Akasa and other passages, yet because of its use in a 
quite contrary sense itself there is justification for the 
rejection of its conventional {rudhi) sense according to 
Aindri principle. 8 

Nor is there here the principle of contextual all- 
ness 1 (sarvatvam adhikdrikam, no such limitation being 
seen. 

1. In some scriptural texts all things are declared to have 
originated from Aka£a, Prana and others which nominally 
mean the gross elements; but what is meant by them are 
not these gross or subtle elements but the primal Indewel- 
ling Being in all. This is indicated by the use of the phrase 
like vai or ha vai: Tato va iradni bhutani, sarvani ha vd 
imani bhutani akaiad eva samutpadyante (Ch. Up. I. ix. 1). 

2. Pur Mim . Ill ii. 2. There is a rk mantra addressed to 
Indru. This is directed to be used with reference in Agni- 
Garhapatya. This transference of an Indra rk to Agni is 
due to understanding the terms in an etymological sense as 
otherwise it will be meaningless. 

3. Pur. Mimdmsa I. ii. 1. 
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(If it be said that instead of one perpetual All¬ 
lord, we may have one Isvara-stream, one All-lord in 
one cosmic age and another in another age and so on, 
or else we may have several Isvaras, rulers, at the same 
time and at all times eternally, but who divide their 
absolute lordship between themselves by limiting their 
power to specific regions, we reply) : 

But the theories of Isvara-stream and multiple 
Isvaras are rejected by a number of (scriptural) sources 
of right knowledge, which establish the Lord existing 
at all the three times (past, present and future) and 
destining all processes. 

It is therefore right that this passage refers to 
Narayana alone who has lordship independent (of 
others) as the Lord who dwells in all (or rather in 
whom all can dwell) proclaimed in the passages “Him 
the protector of the world, the Lord of Self” ( Tait. 
Hard. XI. 25) and others; Who is to be redeclared 
later on as ‘ Yosdvasau Purusah ’ (Isd 16); Who is deter¬ 
mined as the parent of Brahma and Rudra by passages 
inexplicable otherwise ( i.e ., which cannot apply to any 
other god) ; Who is most famous as the all-indwelling 
propeller (in the passages) ; ‘This is the indwelling 
self of all beings, faultless, dweller in the highest sky, 
(divja), the shining one (deva), the One Narayana” 
(Sub. Up. VII.) and others; and Who in the passages 
‘He is Brahma’ and ‘He is Siva’ (Tait Nara, XI. 26) is 
mentioned as the substance (visesya) of Brahma, Siva, 
Indra and others who are His attributes (vibhulis), as 
in the case of the world in the passage “This (world) 
is all Purusa Himself.” This is enough (of refutation) 
of the objections of that person who does not know the 
pada-teaching, the pada (I6a) in which there is no 


5 



34 ISA VAS TOP A NISAD—BHASTA [Mantra 1 

place at all for the conventional meaning (anyarudhi ), 
and which is not a compound word. 

In this manner having taught the seeker after 
liberation, the knowledge of (his) dependence on the 
Lord, he (the teacher) counsels living that has renunci¬ 
ation as its ornament : 

TENA TYAKTENA BHUNJlTHAH : with that {world) 
renounced enjoy. 

tena : with that world which is mistaken as 
enjoyable; 

lyaktena : renounced ; because of the perception of 
its (world’s) being exceedingly full of faults; being 
one with that (world) renounced ; i.e., (being one that 
has renounced the world). 

bhunjtthah : enjoy ; ‘enjoy that group of unprohi¬ 
bited enjoyable (things) which is helpful in supporting 
the body, which is useful to Yoga’ (this) is the import 
got ( siddhyati ) from the nature of the instruction and 
from the context (arthaprakarandbhydm). 

Or else it might be construed thus: Enjoy that 
which has been mentioned as the One in which all 
dwell, the supremely enjoyable ( viratiiaya-bhogya ) 
(Brahman), through the means going to be taught (in 
the succeeding verses). 

kasya svid dhanam : anyone’s wealth, wealth 
belonging to a relative or non-relative. 

md grdhah : do not covet. And Yama says to his 
servant beginning with ^the verse) “In the supreme 

friend.” “That crooked mind, who is covetous 

of wealth, that human animal, is not Vasudeva’s 
devotee.” 1 


1. Untraced quotation. 
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This renunciation of desire for wealth is to be 
taken to stand for renunciation of all things other than 
the supreme Self. Thus does the Smrti say “(He) 
who has attachment to the supreme Self and detach¬ 
ment from the non-supreme Self 

II. (Now the teacher) says that he, who has 
learnt as taught in the previous verse ( evam vidusah). 
has to perform the routine and occasional (obligatory 
prescribed) work, 2 characterised by renunciation of 
attachment to fruits and agency and others through¬ 
out (his) life : 

KURVANNEVEHA KARMANI 

JIJIVISET SATAM SAMAH 

EVAM TVAYI NANYATHETO’STI 

NA KARMA LIPYATE NARE 2 

Thus (one) should desire to live a hundred years just per¬ 
forming works. Thus Jot thee (it) is not otherwise than this. 

Works do not get smeared over man. 

jijiviset : To show that even for the knower of 
Brahman living till the completion of this knowledge 
is desirable the desiderative suffix is used here. 

satam samah : hundred years: has reference to 
generality ( prayika visayum). ‘Living a hundred years 
one should indeed perform works that accord with 
one’s fitness. At no time should there be giving up of 
works subservient to knowledge’ is the meaning. That 
there is no special reason to say that this passage refers 
to independent actions which are the means of obtain¬ 
ing fruits, is said in the Vedanta Sutra. “No, since 
there is no speciality” (III, iv. 13;. Another meaning 
not contrary to the context ( prakarana) is also 

1. Untraced quotation. 

2. Nitya naimittika duties according to one’s varna and aSrama. 
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mentioned in the next, sutra: “For the sake of praise 
only (there is) permission” (III. iv. 14). The Bhasya 
(of Ramanuja) (runs thus) “The word vd (is used) for 
indicating delimitation ( eva ). Since the context (is) 
that of knowledge (of Brahman) taught in ‘All this (is) 
fit. to be indwelt by the Lord ...’ for the sake of praising 
(knowledge), this is the permission for performing 
works always. Because of the power ( mahalyma ) of 
knowledge, even one is performing works always, one 
is not stained by them : in this manner knowledge is 
praised. And the rest of the passage, “Thus for thee; 
it is not otherwise than this : works do not get smeared 
over man” shows this alone. 

tvayi : for thee, who are fit for Brahma-vidya. 

evam : Thus alone is the thing (that is) to be 
practised; 

Iio’nyatha nasti : (It) is not otherwise than this: 
this is said negatively for the sake of confirming (the 
previous positive statement regarding doing works 
which are imperative throughout life). 

Now (if it be asked) will there not accrue bondage 
to the knower of Brahman, since there is the perform¬ 
ing of work, (the teacher) says: Works do not get 
smeared over man. In the case of the man, the 
Brahman-knower, under reference according to the 
“principle of separate injunction” (as taught in the 
sutra) “But Agnihotra and others (are to be performed) 
for that purpose (of knowledge) alone, since that is 
(so) seen (in the Upanisads)” (IV. i. 16), actions do 
not become the causes of results such as svarga and 
others. There is no possibility of a descriminating 
desireless man wittingly undertaking to do works as 
means to pleasures which are not useful for knowledge 
and to forbidden works. For (such of) those that 
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may arise there will be the expiation (niskrti) accord¬ 
ing to his fitness, on the strength of the text: “If one 

is not free from bad conduct.(one will not attain 

Brahman)” ( Katha-Up . II. 24). 

If it be said that as taught in the Tadadhigamadhi- 
karana (V.S. IV. i. 13), Brahma-Vidya is so powerful 
as to prevent any works from staining man, and there¬ 
fore no expiation is needed, (we reply) but what is 
established in the case of those who practise Brahma- 
vidya is that the only sins which do not stain them are 
those which are performed inattentively (pramadikanam)- 

That he whose fitness ( adhikara) has been burnt by 
the fire of knowledge is not subject to the injunctions, 
mandatory and prohibitive, is a view that is not 
acceptable to the knowers of the Veda. 

III. For the sake of making one quickly take to 
the knowledge (hereinafter) to be imparted, he (the 
teacher) now says that falling into Naraka most 
assuredly happens to those who commit self murder, 
because their knowledge and actions become other 
than -what they ought to be, due to their lacking the 
knowledge of the said nature and because of having 
desires for wealth : 

ASURYA NAM A TE LOKA 
ANDHENA TAMASAVRTAH 
TANS TE PRETYABHIGACCHANTI 
YE KECATMAHANO JANAH 3 

(There are) Those worlds known as asura permeated by 
Blinding darkness whitherto the soul-slayers, whoever they are 
resort on departing (from their bodies). 

Asurya : (the suffix) yat (is used) in the sense of 
‘Those which belong to the Asuras; ‘endurable by 
those of asuric nature’ is the meaning. 1 


1. cf. Bh. Gita. XVIII. 
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nama : the term of notoreity. 

te lokah: there exist most frightening worlds 
named Naraka. He further describes them thus : 

andhena tamasavrtah: permeated by intense dark* 
ness. 1 

tan : them, bereft of all light. 
te : those self slayers. 

pretya : on departing from (their) then bodies. 
abhigacchanti: completely continuously attain. 
ye ke ca : any, divine or human (being); such as 
brahmans or ksatriyas and others. 

atmahanah the soul-slayers, (that is) those who 
make themselves as if non-existent, as said in the 
Upanisad “If one knows not Brahman, verily one 
becomes non existent.” ( Tail. Up. VI. I). This, 
through the destruction of the self ( deha ghatamukhena), 
indicates the series of great sins ( patakavarga ) 2 

janah : those who take births—‘those who are in 
samsara’ is the meaning. 

IV. The Ruler-principle (Isvara tattvam) spoken 
of in a previous verse (Isa. I) as the All-supporter, is 
clearly described as having wonderful powers which 
are suggested by contradictory terms as it were, thus: 

ANEJAD EKAM MANASO JAVlYO 
NAINAD DEVA APNUVAN PORVAMARSAT 
TAD DHAVATO’NYANATYETI TISTHAT 
TASMINNAPO MATARISvA DADHATI 4- 

1. cf. The use of the same phrase used by the seer in verses 
I§a. 9 and 12. 

2. The Government Oriental Mss. Library Mss. D. 31 read: 

G. O. Mss. Lib. Mss. R- 

3192 (c): 
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The one unmoving (yet) speedier than the mind 

That (which has) already obtained (all) the gods have not yet 
attained: 

That standing overtakes others that inn : 

By that , air ( Matarisvan ) upbears the waters. 

Anejat: unmoving. 

ekam: The one, transcendent (pradhdnam) ; or 
that which has no second being outside His controlling 
power or equal to Him. 

manaso javiyah: Having a speed greater than even 
the speediest mind. 

If it be said, that unmovingness and such speedi¬ 
ness cannot co-exist, (we reply) Not so, because by 
recourse to intention ( iatparya ) they can easily co-exist. 
Since all are always pervaded by Him there is un¬ 
movingness, and since He exists beyond the range of 
the mind's perception at all times. He is stated to be 
faster than the mind as it were. 1 In the following 
passages also, (it) has to be construed thus. 

Na etad deva dpnuvan purvam arsat : This (which has) 
already obtained (all), all the gods have not yet 
attained. 

devah : gods, Hiranyagarbha (Brahma) and others. 
na dpnuvan : Have not all this time attained. The 
embodied souls ( ksetrajnas ) whose v consciousness is 
obstructed by karma prior to their gaining that know¬ 
ledge, do not attain it by their own intelligence, though 
it is infinite and therefore eternally omnipervasive. 
Therefore there is no contradiction here. 

1. ‘To move’ means to reach a space in which it was not 
before. But for a thing which is all-pervasive there cannot 
be a space in which it was not before. Therefore it is 
motionless. 
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Thus is it said in the Chandogya Upanisad (VIII. 
iii. 2). 

“So just as those who do not know the spot 
might go over a hid treasure of gold again and 
again but not find it, even so, all creatures here 
go day by day to that Brahman-world ( Brahma- 
loka ) (in deep sleep) but do not find it, for truly 
they are carried astray by what is false.” 1 

Tad dhavato'nyan atyeti tisthat : As stated in the 
passages “He who is in the earth”.... c (He) who is in 
the self” ( Brh. Up. V. vii. 7ff), in this manner even 
whilst remaining in everything. It overtakes the 
running Garuda and others. “However far and far 
they may run It is beyond that” is the meaning. 

Thus it has been said: 

“Even flying like Garuda for 1,000,000 years, one, 
though having the speed of the mind, even then 
cannot reach the limit of the Cause.” 3 

The overtaking of those who run by those who 
are at any one place is not possible: This is (a case of) 
wonder. 

That there is something more wonderful is men¬ 
tioned (next): Tasminnapo mdtarisvd dadhati : By It 
(supported), the air upbears the waters. The air 
which is in It, though void of hardness and others to 
enable it to prevent water (in the form of cloud) (from 
falling), upbears water. That is to say, air being 
supported by the supreme Lord, the supporter of all, 
verily through His power supports water, clouds, stars 
planets, starry bodies and others. Thus the Smrti says 
“Heaven, Akasa with the Moon, Sun, stars, the 

1. Trans, from Hume : Thirteen Principal Upanisads. 

2. Ahir. Sam. 
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directions, earth, the great ocean, are being supported 
by the power of the great self, Vasudeva.” ( Mh . Bh. 
Anu. 154, 136). 

V. Out of regard (for the subject matter, isvara) 
(the teacher) in a different way teaches what has been 
said (in the previous verse) as “The one, unmoving, 
speedier than the mind” thus : 

TAD EJATI TAD U NAIJATI 
TAD DURE TADVANTIKE 
TADANTARASYA SARVASYA 
TAD U SARVASYASYA BAHYATAH 5 

That moves and that truly does not move : 

That is afar and that is also near. 

That is inside all this that verily is outside all this. 

Tat : that, the pervading principle 

ejati ; moves through being faster than the mind 
after the manner spoken of in the previous (verse).. 
‘Moves as it were’ is the meaning. 

Tad u na ejati : that same thing verily does not 
move. 

Tad dure tadu antike : that is afar and also near. 
Having in view the difference between the ignorant 
and the awakened, even the Infinite ( Brahman ) is 
described as far and as near. Thus does Saunaka say 
‘To those whose faces are turned away from Govinda, 
whose minds are attached to objects (of senses), to 
them, that Supreme Brahman is farther than the far; 
to those whose minds are absorbed in Govinda, having 
renounced all objects, one should know, that is near.’* 
(Vis. Dharma 99. 14). 

A thing can exist within something, but, at the 
same time, it cannot be outside it. A thing can be 
outside but not within it (also). Here he mentions 
6 
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the distinction (of Isvara) from both these (kinds of 
things) : “That (is) inside all this (and) that truly (is) 
outside all this.” 

tat : that, the transcendent omnipervasive Brahman 
spoken of already. 

asya sarvasya : of all things having variegated con- 
scient and unconscient forms and determined by 
sources of right knowledge. 

antar bhavali : dwells within ; ‘because there is no 
obstruction, it exists without there being any limita¬ 
tion of space’ is the meaning. That same thing exists 
also outside all these, that is, that exists both at places 
where finite objects are and at places where they are 
not. That is clearly declared in the Taittiriya begin¬ 
ning with the “Thousand headed....” the purpose of 
which is to determine that principle which has to be 
meditated upon in all the several sciences of the 
Transcendent (para vidya) thus : 

“Whatever is in the world, seen or even heard, 
pervading all that both inside and outside Narayana 
stands” ( Tait-JVara. X. I). 1 

VI. Thus has been said that all things have 
Brahman as their self. Next is mentioned the 
immediate utility of having this knowledge : 

YASTU SARVANI BHUTANI 

ATMANYEVANUPASYATI 

sarvabhCtesu catmanam 

TATO NA VIJUGUPSATE 6 

(He) Who sees all creatures in the self alone and the Self in 
all creatures does not recoil from anything. 

1. cf. Satapatha Brah. XIV. 5. 30. cf. B. Gita. VI. 29-30. 
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yastu : But who : tu is used for the sake of indi¬ 
cating the extra-ordinariness with regard to the great¬ 
ness ( mahima ) of the knower of Brahman. 

sarvani bhutani : all creatures, from Brahma down, 
to the plants. 

Atmani '• In the Self. Here the word ‘self’ refers 
to the all indwelling self because there is nothing to- 
indicate limitation, and because of the context, and 
because of the nature of the thing ( arthasvabhdvat )• 
(described). 

eva: alone. The intention of the word ‘alone’ is,, 
that even those things that are supported by the earth 
and others really reside in the supreme Lord through 
these elements. 

anupasyati : continuously clearly perceives. 

sarvabhutesu ca atmanam : by these words is intended 
pervasion alone, since they are incapable of supporting. 
Him (lit. there can be no support to Him by them). 

(sah) ‘He’, the correlative of ‘who’, has to be 
inserted. 

tatah na vijugupsate '• All things having been 
perceived as having Brahman as their self, from none 
of them does he recoil, in the same way as he does not 
recoil from his own dependents. The meaning is, he 
scorns nothing. 

VII. Once again, strengthening (the above 
teaching) by means of (the statement of) co-ordination,, 
(he, the teacher) says that to perceive it thus leads to 
the immediate annihilation of sorrow : 

YASMIN SARVANI BHtJTANI 
ATMAIVABHCD VIJANATAH 
TATRA KO MOHAH KASSOICA 
EKATVAM ANUPASYATAH 7 
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When for him who knows the self alone has become all creatures . 
Then for him perceivivg oneness, where is there delusion 
or sorrow ? 

yasmin : when, at the time of meditation. 
vijanatah : for him who knows distinctly by the 
method well taught (upadistena margena) the difference 
between the independent and the dependent entities 
with the help of the scriptures. 

alma eva. sarvani bhutani abhut : ‘The supreme Self 
itself has appeared as qualified by all 5 is the meaning. 
When the co-ordination between the world and 
Brahman is possible through the principle of relation¬ 
ship of body and soul according to common and 
scriptural usage as in T am a God 5 etc., the theories 
of hddha} (sublation), upacara 1 (secondary significance) 
and svarupaihyc? (identity in nature) are to be rejected. 4 

1. Badha-theory of samanaclhikaranya nagates one of the terms 
as false. In the example c the thief is this pillar’ the mean¬ 
ing is that there is no thief at all but that the pillar was 
mistaken for the thief- The identity expressed by 4 is 5 
negates th€ thief by affirming the pillar as the real. In 
this kind of identity then, the world which appears as 
existing perceptibly has to be negated. 

2. Upacara (identity through secondary meaning^ ; c All this 
is the King’, this means that all these are entirely depen¬ 
dent on the king. Though there is here a statement of 
identity conveyed again by the word ‘is 5 it is only by 
recourse to secondary meaning we are enabled to make 
sense out of that statement. “All this is verily the Brah¬ 
man 55 ( sarvam khalvidam Brahma) though it can be under¬ 
stood in this secondary way, yet it does not fully explain 
the implicit relation of identity. 

3. The substance-identity ( svarupaikya) : “The mud is the pot 55 
is a statement of the oneness of substance between mud and 
pot. This kind of identity is not capable of being applied 
here, since if there be svarupa-\d?,n\.\\,y between the world 
and Brahman (i) Brahman would have to undergo change, 
and (ii} the relationship between two incompatible subs¬ 
tances as matter and spirit is impossible. 

4. The fourth kind of co-ordination is based on the Sarira- 
Sarlri bhava of Vigistadvaita. 
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tatra : Then. 

kah mo hah : where is there delusion ? Delusion 
of the form of wrong notion of self-independence and 
others does not happen. This is the meaning. 

hah sokah : Where is there sorrow ? There will 
arise no grief, even where there are deaths of children 
or the seizing away of kingdoms and others, because 
of the realization of the absence of ownership in all 
things which belong to the Transcendent *• this is the 
meaning. Thus (Janaka) says “Infinite indeed is my 
wealth of which nothing is mine. If Mithila is burnt 
nothing mine is burnt.” ( Mh. Bk. santi. XVII. 18). 

ekatvam anupatyatah : to one who perceives the 
Oneness of that which has got all existence as its attri¬ 
butes. Obviously here the use of the word ‘one’ does 
not connote that there are no other things (besides 
this), because there is nothing to militate against any¬ 
thing said at the beginning in “All this is fit for the 

indwelling by the Lord.” (Isa. I) as pervaded by 

the Lord, and because in both the cases of knowing 
and non-knowing that all differences are illusory, the 
teacher could not have given this kind of instruction 
and others regarding such identity. 

Nor does this ( eka) speak of the substance-identity 
(svarupaikya ) of the mutually incompitable factors, 
because in case there is the destruction of all contra¬ 
dictions, there will occur confusion in the discrimina¬ 
tion and others between one’s own theory and those of 
others. The explanation of the ‘oneness’ as belonging 
to Brahman with its attributes can be entertained, 
since it is in accord with all the sources of right 
knowledge. But it is better to take it to mean the 
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relation (of body and soul, sanra-sarlri-bhavdy which, 
enables us to maintain the co-ordination stated above, 
because the term ( ekatvam ) oneness is used in the 
passage “The oneness of Rama and Sugriva. ( Rama - 
yana Sund. 35. 51) and others, so as to mean some 
particular relation. 2 

Even though these two verses may be construed 
so as to refer to the released soul, it is more appropriate 
(to say), in consonance with what has been said, that 
it means praise of the seeker ( mumuksu ). Consequently,, 
the word ‘seeing’ anupa&yalah : is applied to such 
knowledge arising out of a study of scriptures or to 
that knowledge of meditation on the Highest) which, 
arises through such study, in order to indicate its 
state when it becomes most clear and distinct. It 
cannot be doubted that the intuitive vision which 
results here as a fruit of the particular sdmddhi is that 
which is meant, since it is mentioned as the means (of 
liberation). It has been affirmed in the Sri Bhasya 
that the word ‘seeing’ refers in all those passages 

1. According to Visistadvaita the co-ordination is explained 
in the following manner. C I am a god* ( Devo'ham ) means 
that the deva (god) is the body (form or jdti) and C I’ is the 
self which which owns it or dwells in it or controls it. 
That which refers to the body really refers to the self within, 
it is the inseparable relation between the body and the self’ 
that is stated. When either of the terms is mentioned it 
means that implicity the other also is intimated. 

2. The samdnddhikaranycT between the world and the Brahman 
is one of the body and self. Friendship sneha or love is. 
also another instance of sdmdnddhikaranya. When we speak- 
of the unity or oneness of Rama and Sugriva, it is not. 
substantial identity that is intimated but oneness of love or 
reciprocal existence. Dependence on the Lord and living- 
for the Lord, are types of co-ordination giving rise to the- 
expressions of oneness or identity, or unity. 
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which counsel the means to realization to the medita¬ 
tion-knowledge ( iipdsana-jndna ). 

VIII. And again the teacher describes more 
fully the individual who knows the nature of the Ruler 
and the Ruled, by clearly 1 pointing out the special 
•qualities of that, which he has to know : 

SA PARYAGAC CHUKRAM AKAYAM AVRANAM 
asnaviram Suddham APAPAVIDDHAM 
KAVIR MANlSl PARIBHCH SVAYAMBHOR 

yathatathvatorthan vyadadhAc 

CHASVATIBHYAH SAMABHYAH 8 

He attains the radiant, bodiless, soreless > sinewless , pure, 
uninjured by sin: (he) seer , controllers of the mind, conqueror, 
independent, bears (in his mind) the real nature of things for 
innumerable years. 

Sah : He who sees Brahman the indwelling self of 
all beings. 

paryagat : ‘will attain’ is the meaning, according 
to the principle enunciated in the text “He who knows 
Brahman attains the Transcendent ( param )” [Tail 
Anand. I. i.). Or else it is restatement of the fact that 
he has attained experience ( anubhava ) obtained by 
samadhi as in the case (of the text) “One attains 
Brahman here (itself)” (Katha Up. II. iv. 14). 

iukram : pure, of the self-luminous form. 

akdyam : though having all as His body, yet free 
"from any karmic body. 

Therefore having no scars or muscles ( avranam 
asnaviram ). 

1. Texts and Mss. give two types of readings : Govt. O.M.L. 

Miss. D. 319 and R.: 192 & SVOI Mss. read 

Ananda ress ed. reads 

Navanitam Krishpamachariar’s ed. reads 
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iuddham : not even smelling of ignorance and 
other faults. 

apdpaviddham “That which is unaffected by 
karmas which are of the form of good and evil ( papa - 
punya) which are the causes of ignorance and others,’’ 
this is the meaning, since the Upanisad beginning 
with the passage “Neither good actions (affect Him)” 
closes with the word “All sin from Him recedes ” 
(CA. Up. VIII. is. 1). 

In this manner, the Supreme Self who is abso¬ 
lutely proof against evil ( heyagunas ) is the One Who is 
to be attained, and Who leads one to the attainment, 
and Who is to be meditated upon by the seeker 
( mumuksu ).‘ 

The teacher describes the knower of Brahman as 
the “seer of all things”. 

kavih : He who sees things transcending (all the 
sources of right knowledge) ( kranta-darsi ). Or else the 
meaning may be ‘One who like Vyasa and others, is 
the author of works that help teaching the Supreme 
and His excellences. 

manisi : Buddhi, which controls the mind is called 
manisa. He who possesses it is the manisi. ‘He who 
through practices of yoga and renunciation has a 
controlled psychic organism, antahkarana ’ is the 
meaning. 

paribhuh : (He) who is on all sides. He who 
surpasses all those who know other sciences ( vidyas ). 

1. This is the reading according to all the available printed 

editions. But the commentary of Kuranarayana suggests 

the following reading : 



Mantra 8] ISAVASYOPANISAD—BHASYA 49 

Or he who has subdued the enemies, namely desire, 
anger, miserliness and others difficult to conquer. 

svayambhuh : (He) whose existence is independent 
of anything else, that is to say, the seer of the form of 
the eternal Self. 

ydlhdtathyatah arlhan vyadadhat : has borne in his 
mind all things by distinguishing them as they are in 
themselves namely, the supreme goal ( parama-puru- 
sartha ), the means of attaining it, the obstacles to the 
attainment and others. 

sasvalibhyah samdbhayh : the intention of this is 
‘for the sake of getting rid of all obstacles till the 
Brahman-attainment’. 

Or else, the groups of words in the nominative 
and the accusative may be commented as referring 
respectively to the Supreme Self and the individual 
soul. In which case; 

sukram : pure and other words refer to the indivi¬ 
dual soul, which is purified and freed from all limi¬ 
tation (faults and sins). 1 

Him also the Supreme Self (. sah ) surrounding on 
all sides ( paryagat ) exists. 

kavih : seer and other terms are easy to under¬ 
stand. 

arthan : created objects. 

sdsvatibhyah samdbhyah : in order that they may 
exist till their destruction. 

1. The individual soul is said to be purified, when it shuffles 
off its karmic body. When there is no karmic body it is 
said to be bodiless and therefore it is without sores and 
muscles which are incident on the karma-results; in that: 
state it has no ignorance and other faults. It is then 
possessed of a body composed of luminous substance. 


7 
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ydthdtaihyatah vyadadhat : really created : not merely 
displayed like a magician. 

IX. After having thus given instruction in the 
knowledge that has works as its accessory regarding 
the Supreme being who has wonderful powers, then, 
censuring those who follow mere works and those who 
follow mere knowledge, (the teacher) teaches the 
attainment of the highest good resulting only from 
knowledge strengthened by duties of caste and stage 
(i varnasrama) thus : 

ANDI-IAM TAMAI-I PRAVlSANTI 
YE*VIOYAM UPASATE 
TATO BHGYA IVA TE TAMO 
YA U VIDYAYAM RATAH 9 

Into blinding darkness enter those who are devoted to non- 
knowledge (works) : into still greater darkness verily those who 
are attached to knowledge alone. 

ye : who are attached to enjoyments and powers. 

avidydm : karma : works only, divested from 
knowledge; for it is stated by the Smrti “There is 
another power Avidya, having the name karma, which 
is counted as the third—*”. (Fir. P. VI. vii. 61). 

updsate : perform with one-pointed mind, this is 
the meaning. 

andham : very dense. 

tamah : ignorance, or else that darkness of Naraka 
which is unavoidable on account of strong attachment 
to the threefold ends (dharmdrthakdma). 

The continued experience of misery by those who 
are attached to mere works is mentioned by the 
Atharvanikas {Muni. Up. I. i. 18) thus: 

“The ships of sacrifice are surely unsteady in 
which is counselled the inferior karma as being 
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performed by eighteen agents (or as being taught in 
the eighteen smrtis). 1 Those ignorant persons who 
take delight in these as leading to bliss, fall into 
decay and death again and again.” 

tato bhuya iva te tamo ya u vidyayam ratah : Those 
who are attached to knowledge alone, by neglecting 
the duties according to their fitness, enter into dark¬ 
ness deeper than the darkness obtained by those doing 
works alone with one-pointedness of mind. 

iva : Here the word ‘iva’, like, shows that it is 
difficult to know the depth of darkness. 

a, eva : alone, must be taken along with the suc¬ 
ceeding word, thus: 

vidyayam eva ratah : those who are attached to 
knowledge alone. 

X. What then is the means of liberation ? in 
answer to this (the teacher) declares : 

ANYAD EVAHUR VIDYAYA 
’NYAD AHUR AVIDYAYA 
ITI SUgRUMA DHIRANAM 

YE NAS TAD VICACAKSIRE 10' 

They say (the means of attainment) (is) quite different from 
knowledge : (and) they say (the means of attainment) (is) different 
from non-knowledge (works). This ( statement ) have we heard from 
those seers who explained that clearly to us. 

Anyad eva ahuh vidyayd anyad dhuh avidyaya ; Here 
the meaning of the ablative is conveyed by the instru¬ 
mental case, according to the rule (of grammar) which 
permits change (of cases etc.,) because (otherwise) 
there can be no connection with any a : different from, 

1. cf. Daiopanisad-bhasyd of Rangaramanuja whose interpre¬ 
tation has been followed here. 
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and because there is similarity with the word in the 
ablative case in the verse mentioned later (v. 13) 
anyadevahuh mmbhavat. Here what is mentioned is that 
the means for the attainment of liberation are different 
from mere karma, and different from knowledge 
divested from all prescribed works. 

dhuh: say: ‘previous teachers’ has to be added. 
Or else ‘the Upanisads’, this (later) addition being 
(more) appropriate. (The teacher) says ‘This meaning 
has come down to us from very ancient times tradi¬ 
tionally 5 . Iti iusruma dhirandm ye nas tad vieacdksire. 

ye : who, the previous teachers. 
nah : to us who have approached (them) by 
prostrating (ourselves) and others. 1 

tat : that, (that is the) means to liberation. 
vicacaksire : taught distinctly (clearly). 
tesam dhirandm : of those seers, who are attached 
to meditation on the Supreme Self. Here ‘statement’ 
(vacanam ) has to be added (to complete the sense). Or 
else, as in the passage ‘One hears of the dancer’ which 
means ‘Hears from the dancer’ the genetive can some¬ 
how be made to mean the ablative. 

Iti iusruma : Thus have we heard : the intention in 
using the first person perfect is that it is impossible to 
grasp Brahina-vidya completely, since it is difficult. 

XI. What has been mentioned briefly as 
‘different’ he now explains thus: 

VIDYANCAVIDYANCA 
YAS TAD VEDOBHAYAM SAHA 
AVIDYAYA MRTYUM TIRTVA 
VIDYAYA’MRTAM aSNUTE 11 


1. cf. Bh. G. IV. 34 
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He who knows both knowledge and non-knowledge together : 

By non-knowledge crossing over death , by the knowledge 
attains the immortal . 

yah : (He) who has received the true instruction. 

vidyam : knowledge : that which is of the form of 
meditation on the Supreme Self. 

avidyam ca : and non-knowledge of the form of 
works subsidiary to that (knowledge). 

etad ubhayam : both these which have no possi¬ 
bility of opposition between each other. 

saha veda : together knows. Because of the 
necessity for both the main and the subsidiary being 
practised equally ( anastheyatva samya ), making no 
distinction (such as main and subsidiary) between 
them, it is said that they are to be known by the words 
“he should know them together”, but not because that 
which has to be followed and that which ought to be 
rejected are to be equally known ( jhatavyatva-samyat ). 

If it be said that because at first non-knowledge 
has been censured there is appropriateness in that 
■( jhalavyatva samya) (then) it follows that there is the 
mention of this group of two rejectables, since know¬ 
ledge has also been censured. Further if it be so, the 
succeeding passage will not fit in (with this view). 

avidyaya mrtyum tirtva vidyaya amrtam ainute : By 
non-knowledge crossing over death, by knowledge 
attains the immortal: 

avidyaya : by the non-knowledge (works) prescribed 
by the scriptures as the subsidiary of knowledge. 1 


1. l§a 2. 
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mrtyum : death, the past karma that is the cause of 
death which consists in the construction of knowledge. 

ilrtva : completely crossing over. 

vidyaya : by the knowledge having the form of clear 
vision of the Supreme Self mentioned earlier (verse 6). 

amrtam asnute : attains the Immortal. (He) attains 
the Supreme Self known as free from all faults in the 
passage “This is the Immortal, free from fear : this is 
the Brahman” ( Ch . Up. IV. xv. 1) and others : this is 
the meaning. 

Even in case the word < atnrtani > is taken to mean 
freedom (moltsa) (from death), there is no repetition 
(here), for crossing over death means the crossing over 
the obstacles to the means (of realization) ( upaya - 
virodhi ), and “(He) attains freedom from death” 
declares the achievement of the disappearance of all 
obstacles to attainment ( prdptivirodhi-nivrtti labhokteh). 

Here those who interpret this to mean “One who 
exists having attained death through ignorance”, 
having forgotten the uncontradicted natural trend of 
words and passages and smrtis, through their own 
ignorance, by themselves having attained their death 
exist. 1 

This very passage is kept in mind in the Vimu 
Pur ana (VI. vi. 12) (where it is stated) : 

“He ( Kesidhvaja ), taking refuge in knowledge 
(arising from a study of scriptures) seeking knowledge 
of Brahman as fruit, for the sake of crossing over 
death through non-knowledge (works), performed 
many sacrifices.” 

1. The purvapaksa of this view has not been found. 
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Here it has been said by the Commentator on the 
Vedanta Sutras (Sri Ramanuja) that according to the 
context and appropriateness the word avidya, (non¬ 
knowledge) refers to works which are subsidiary to 
knowledge : “Here the meaning of the word avidya is 
karma (works) prescribed for varna£rama” and also 
ct avidya that is known to be the means of crossing over 
death, other than knowledge, is prescribed works alone 
(;vihitam karmaiva)^. 

The term ‘ avidya,' (non-knowledge) which excludes 
knowledge vidya, having to mean that which is proxi¬ 
mate and next to it, like the words a-bramana and 
others which denote kstriyas and others, refers to works 
which are intimately related (to knowledge), this is the 
intention. So the upabrhmanas such as 

“Both austerity ( tapas ) and knowledge make for a 
Brahman’s ultimate happiness (nissreyasa). By tapas he 
destroys his sin, (and) by knowledge he attains the 
Immortal (vidyaya amrtamasnute )” (Manu Smrti XII. 
104) harmonize (with our explanation). 

To those who describe that there are mentioned 
two conjoint means, knowledge and works, and that 
there are two goals, of the form of the crossing over 
death and the attainment of immortality, 1 one may 
accord a reply by referring to numerous sruti, smrti 
and sutra passages w'hich clearly enunciate the organic 
relation between action and knowledge as subsidiary 
and main, (and) the crossing over death through 
knowledge alone. 

1. This view of jnana-karma samucchaya is that of the 

Yadava-prakaSa school. 
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In the doctrine of grouping of the unequals, 
visama-samuccaya 1 also, where the sannipatya-upakdra - 
katvam is plausible according to their respective spheres, 
to seek any other explanation, is not accepted by the 
knowers of the rules of interpretation. 

XII. After having thus taught that Supreme 
Being who should be meditated upon and the Supreme 
Good {hita) which is of the form of the meditation on 
Him with its subsidiary ( anga ) upto the attainment of 
the Supreme End, it is now said by the three following 
verses that the combined meditation on the two fruit- 
steps of the form of getting rid of obstacles and the 
attainment of Brahman-experience ( Brahmanubhava ) 

1. Visama samuccaya-vada and sama-samuccaya-vdda are the two 
views regarding the relationship between karma and jndna , 
works and knowledge. The sama samuccaya-vdda holds that 
works and knowledge have not the Relationship of main 
and subsidiary, and that both are equally efficient in help¬ 
ing attainment. This view has been refuted because 
scriptures affirm that knowledge alone can make us attain 
liberation. The visama samuccaya-vada } on the other hand 
affirms that karma is subsidiary to knowledge. Both 
Ramanuja and Bhaskara accept the visama samuccaya-vada . 
But here arises the question as to how works can help 
knowledge. The works become subsidiary to knowledge, 
and can help to create knowledge; that is to say through 
performance of prescribed duties, knowledge is engendered. 
Thus it is sannipatya-upakaraka , i.e., practically efficient in 
removing the obstacles to knowledge thus being useful in 
contributing to knowledge itself as its subsidiary. The 
other view is one of drad upakdraka , which holds that the 
subsidiary helps the main at the time of realization of fruits 
by directly bringing about results which are unseen, adrstd . 
The second view is that of Bhaskara, whereas the first 
view is that of Ramanuja and Venkatanatha. Cf. APADEVI. 
ed. F. Edgerton p. 230. 
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'should be undertaken as subsidiary to Knowledge. 
There at first (the teacher) censures the practice of 
meditation on one only thus : 

ANDHAM TAMAH PR A VIS ANTI 

YE’SAMBtfTIM UPASATE 

TATO BHCYA IVA TE TAMO 

YA U SAMBHUTYAM RATAH 12 

Into Blinding Darkness enter those who are devoted to 
Asambhuti. 

They into still greater darkness who are attached to sambhuti. 

sambhuti asambhuti: In the passages “Departing 
from here I am going to commune with This” ( Ch . Up. 
III. xiv. 4) (and) “Having shaken off the body, having 
fulfilled (all works) ( krtdtma ), I shall commune eter¬ 
nally with the Brahman-world” (Ch. Up. VIII. xiii. 1) 
and others, mention is made of sambhuti as of the form 
of attainment of Brahman. The word asambhuti 
excludes it (sambhiiti), (and) denotes the destruction 
(i vinasa ) of obstacles, which is proximate to it, since 
immediately after, is mentioned ‘ l sambhutinca vindsam 
ca : communion and destruction’” 

Here by the word ‘ asambhuti ’ is not meant either 
the non-origination of communion nor the destruction 
of it, since it is not correct to declare pre-non existence 
or consequent non-existence of sambhuti which is said 
to be the means of attainment of Brahman, as the 
means of crossing over the death. 

Here also (the view) that the root ‘to cross’ means 
‘to atain’ is to be refuted as previously (v. 11). 

1. Gf. Venkatanatha’s N)>aya-Siddkanjanajivcipa.riccheda. p. 162 
(mem ed.) where updsana of sambhuti means meditation on 
the path of the Arcis, etc. I 


8 
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anyadevAhus sambhavad 
anyadAhur asambhavat 
iti suSruma DHlRANAM 

YE NAS TAD VICACAKSIRE 13 

(7 he Fruit to be kept in mind in meditation is) different 
verily from SAMDHAVA, they say: (the fruit to be kepi in 
mind in meditation is) different from ASAMBHAVA, they say. 
This have we heard from the seers who explained that clearly 
to us. 

Here the word ‘that’ (tad) indicates the two (fruit- 
steps) which will be declared presently as needing to 
be kept in mind conjointly. 

SAMBHOTIM GA VINASAM CA 

YAS TAD VEDOBHAYAM SAHA 

VINASENA MRTYUM TlRTVA 

SAMBHUTYA MRTAM ASNUSTE 14 

He who knows both SAMBHUTI and VIM AS A together 
by the VINASA crossing over death, by the SAMBHUTI 
attains the IMMORTAL. 

Here also explaining that which has been said by 
the phrase ‘different from’, (the teacher) now teaches 
the meditation on both vinasa and sambhuti, which are 
subsidiary to knowledge. He affirms the necessity of 
practising them by revealing their fruits thus : by the 
vinasa.... attains the Immortal. By the vinasa which is 
meditated upon, destroying the obstacles (to Brahman- 
attainment), sambhuti, which is meditated upon, one 
attains Brahman. The results of the main (knowledge) 
are stated here in respect of the subsidiary having the 
form of (conjoint) meditation of sambhuti and vinasa 
for the sake of praising (it). Or else, for the sake of 
avoiding any dissimilar interpretation of the passage 
“By vinasa crossing over death” which is similar to 
another passage already uttered (avidyaya mrtyum lirtvd) 
by the vinasa is intended the destruction of egoism and 
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gaudiness and others, cruelty and theft and others, 
and the activities of the outwardly-turned organs (of 
knowledge). Therefore having got rid of the sins that 
are opposed to samadhi, through the observance of the 
subsidiary of the form of the disappearance ofobstacles, 
one attains Brahman verily by Brahma-sambhuti, which 
is of the form of perfection of samadhi. 

Here to take sambkuti and vinasa to mean original 
creation ( srsti ) and dissolution ( pralaya), and then to 
say that here there is distinction between the fruits of 
the form of crossing over death and the attainment of 
immortality does not seem in the least to be appro¬ 
priate. 

XV. Now the following mantras which have to 
be repeated by one, who is practising in this (pres¬ 
cribed) manner the Brahma-vidyd along with its 
subsidiaries until the realisation of fruits, are taught. 
In these (mantras) for those who deem the Supreme 
Self as the meaning of all (names) the words Ptisan 
and others culminate in that (Self) through these 
respective gods or directly. For here, only if this be 
so, the fact that Yama, Stirya and other words which 
self-evidently indicate one and the same thing, will be 
correct. 

There, by the first of these mantras, he prays 
to Him, the Lord who is meant by the word Ptisan 
(nourisher), for the disappearance of the obstacles to 
samadhi mentioned already as vinasa (destruction) 
thus : 

HIRANMAYENA PATRENA 
SATYASYAPIHITAM MUKHAM 
TAT TVAM PUSAN APAVRNU 
SATYADHARMAYA DRSJAYE 


15 



60 ISA VASTOP AM ISA D — BHAS YA [Mantra 15 

The face of truth is covered with a golden vessel: That do 
thou Pusan ! remove for the sake of perceiving the function of 
the true (jiva). 

satya : Here by the word truth (satya) is meant 
the individual soul. Since in the passages “(In crea¬ 
tion the Supreme Self) became the soul (satya) and 
matter ( anrtam ) (and yet) continued to be itself {satya)” 
{Tatt. Anand 6); “Then its name is ‘true of the true ’; 
“The souls are truth; amongst them This is truth” 
(ibid.) that word ‘ satya ’ is used to denote the individual 
soul (jiva). 

tasya mukham : its free, by which is meant the 
manas which is like a face on account of its being the 
support of many sense-organs. 

Hiranmayena pdtrena apihitam : Hidden by a golden 
vessel: by a vessel full of (rajas) passion) which is 
similar to a golden one, on account of its being full of 
raga (attachment and redness), which obstructs activi¬ 
ties relating to the Supreme Self. The meaning of 
the word (hidden) is: (the mind) whose activities 
regarding the Supreme Self, resident in the heart are 
obstructed. The mention of rajas (passion also signifies 
tamas (darkness). By the word ‘ hiranmayaf (golden) is 
denoted the group of enjoyable things ( bhogyavarga ) 
which are dependent on works. 

tat : that, the manas which is analogous to the face 
for the soul. 

Pusan : O Nourisher! who have the nature of 
nourishing those who have taken refuge (in Thee): 

apdvrnu : Open : remove its covering. 

For what purpose ? satyadharmdya drstaye ; for the 
sake of beholding Brahman, already mentioned, which 
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is the function ( dharma ) of the individual soul, the satya 
(truth) 1 

XVI. Again exhibiting the attributes of that which 
is to be seen through the Vision, (he, the seeker) prays 
(to Him, the Lord) to grant him vividness of vision 
[drsty ah gunam ) thus: 

PUSANNEKARSE YAMA SORYA PRAJAPATYA 

VYUHA RASMlN SAMtHA TEJAH 

YAT TE ROPAM KALYANATAMAM TAT 

TE PASYAMI 

YO’SAVASOU PURUSAS SO’HAM ASMI 16 

0 Nousisher: 0 sole seer ! O controller ! Prompter ! ruler of 
all born of Prajapali ! Annul the ( fierce ) rays gather up {thy) light, 
that which is thy most auspicious form that {form) of thine I behold. 
Who this Person he this I am. 

Pusan : O nourisher. 

Ekarse : One seer; the seer without a second, of 
that which is beyond (the range of) the senses. 

Tama : all-indwelling controller. 

Siirya : who urgest fully (properly) the minds of 
the devotees. 

Prajapatya : Thou who art the indwelling Ruler of 
all creatures born of Prajapati {Brahma). Or else the 
meaning of the suffix (‘ya’) may be droped in the word 

1. Here dharma means two things: the first is the ethical* 
‘ought’ or the imperative of duty of beholding Brahman; 
the second is the liberation of the dharma-bhuta jhdna, the 
functional consciousness of the individual which due to 
karma and desires etc. 3 has undergone constriction and 
limitation and has been even shrouded. The second mean¬ 
ing affirms that beholding Brahman is the natural quality 
of the individual’s consciousness. In this context however 
the first meaning seems to be appropriate. 
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‘Prajapatya.’ (Then) the meaning is : the ruler of all 
those who are born. 

vyuha raimin samuha tejah : Annul thy fierce rays 
which are not helpful in revealing thy true form. 1 
Gather up (thy) light of the form of rays. 

yat,: which is well-known in the passages “Of the 
hue of the Sun” ( Purusa-sukta ) and others. 

kalydnatamam : of greater auspiciousness than all 
the auspicious things, which is iubhairaya (auspicious 
enough to be the object of our meditation) 2 

Te rupam : Thy Divine Form. 

tatpasyami: That do I behold. 

Here the present tense, as in the succeeding 
passage ( so’hamasmi) is merely the reiteration of the 
meditation at that particular moment. But if the 
context of prayer is to be taken into account, here the 
potential sense is to be accepted ‘May I behold’ 
(pasyeyam) according to the rule of change in grammar 
( vyatyaya ). Or else, this ‘I behold Him always’ is a 
statement befitting the nature of the unconditionally 
dependent soul (nirupadhika sesatvaf 

Te : Thy, the repetition is indicative (of the fact) 
that this form belongs to Him only (that is special to 
Him alone). 


Reading here followed is that of the £Yz Venhateiwara 
Oriental Institute Library’s Mss : . Other 

editions read : • 


2. subhdsraya has a special meaning in Visistadvaita. 

3. The readings we have in all Mss and printed texts are so 
corrupt that some minimum changes had to be effected in 
the construction and arrangement. 

3t=i qiu: i ggj ’mrrnkr i tr 
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Now he (the teacher) speaks about the meditation 
on the Inner Self as the I ( aham ) thus: 

Yah asau purusah so’ham asmi : Who this Person He 
this I am. 1 The repetition (of asau : this) is to show 
great regard (for the Supreme Being.) Or else after 
the manner of the passage, 

yo’sdvatindriya-grahyah suksmo’’ vyaktassanatanah 

Sarvabhuta-mayo'cintyas sa esa svayam udbabhau. 

Manu-Smrti 1.7) 

“Who this (Being) not graspablc by senses, 
subtle Unmanifest Eternal being in the form of all 
creatures, Unthinkable, He this shone out Himself.” 

The two ‘thises’ should be separated and related to 
Who (yah) and to the He ( sah ) (thus yo’sau purusah 
so'sail aham asmi). 2 Or else (the two thises) are intended 
to indicate that He is proved by all sources of right 
knowledge authoritative beyond the purview of the 
senses. 

Purusah : Person: Who has qualities such as Full¬ 
ness, Primeval Existence and others: Who possesses 
the form of the colour of the Sun (aditya) : Who is well- 
known in the Purusa-sukta read in all the Vedas which 
is not devoted to (description of) any other (god). 

Sah aham : (HE I): Here the word T’ should apply 
through the individual soul to its indwelling Self. 

asmi : am: consequently the word ‘am’ also would 
ultimately refer through the individual soul to the 

1. Cf. Mddhyandina recension quoted in the Introduction which 

clearly shows the insight of Venkatanatha into the construc¬ 
tion of the passage regarding yosavasau. 

2. This is precisely the arrangement in the Madhyandina- 


recension. 
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Supreme Self, which has his self as its attribute pratyag 
riipa-sva-visista ). 

1 

The rule ordained (in grammar) is only this 
much: “If there be a pronoun in the first person, the 
inflection of the verb must be in the first person” 
(Panini I. iv. 107); but not that (the inflection in) the 
first person will drop out if the asmad refers to the 
Supreme Self through the individual soul. In the same 
manner, in the passage ‘That thou art’ and others, the 
word c asi’ (art) should be explained. There too, this 
much alone is said ( smaryate ) “When the word yusmad 
(you) is used in a correlative sense or even when it is to 
be understood then the verbal inflection in the second 
person (follows’) {Panini I. iv. 105), but not that (the 
inflection in) the second person will drop out if the 
yusmad refer through the individual before him to the 
Supreme Self (within him). 

In ordinary usage the laudatory statements 
(upacaresu) “I am you” and “You are myself” and 
others, the verbal inflections of the first and second 
persons are determined according to the subject of the 
sentence ( uddesya ). Similarly even here this distinction 
is legitimate, because those words {yusmad asmad ) 
(which refer only to the subject (of any sentence) are 
meant in the (Panini) Sutras as words going along with 
(the verbs) ( upapada). The statement however made 
in the Sri Bhasya (I. i. 1) when explaining “That thou 
art”, “Here (in this passage) is not prescribed anything 
regarding anything”, intends the negation of any 
unknown thing ( apraptamsanisedhabhipraya ) : this is 
clear since this (passage) is shown to be a concluding 

1. The word * upacara' means also usage having secondary 


sense. 
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(passage). And the ‘asmi y (am) cuts down like the asi 1 
(art) (sword) those who affirm that in the passage 
‘That Thou art’ and ‘He I am’, the oneness of the 
Self void of all attributes is to be known by shaking off 
the causal and effectual limitations, because the words 
yusmad and asmad are relinquished in respect of the 
hearer and the (self) meditator. There is none to be 
taught nor is there any individual particularly meant 
by the asmi (I am). 

If it be said that at some places the second person 
and the first person occur on account of juxtaposition 
of such words alone as have significance regarding 
limitations which have to be given up, then, it is 
preferable to follow our own thesis, according to which 
the significance of the words is not abandoned. 

Those who affirm that the text means “that” One 
Existence alone ( sanmdtra ) which is a whole having 
two parts cannot explain properly the texts “That 
thou art” and “He I am” and others, (i) because in 
case (these) texts are taken to indicate, the Pure 
Existence (sanmdtra), to speak of‘You’ and ‘I’ in the 
passages is impossible; (ii) because, if it be said that 
they indicate the Existence which is qualified by 
‘You-ness 5 and ‘I-ness’, then the verbal inflection must 
be in the third person (and not in the second and the 
first persons as we find in the texts ); (iii) because it is 
impossible for the perceivable drisya objects ‘You’ and 
‘I’ ( yasmad-asmad artha) to have any connection with, 
the form of Isvara who is a portion of Existence, as (it 
is impossible) for the pot and the saucer (to have any 

1. asivat : means firstly Like the ‘Thou art’ in “That thou 
art”, secondly the meaning is a play on the word asi 
meaning sword : like the sword which injures and annihi¬ 
lates oi cuts in twain. 


9 
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connection with the jar made of mud ; (iv) and because 
there is no need to speak about ‘you’ and ‘I’ having 
the form of that Existence specially, they being always 
perceived (or known) as such: and there is no need to 
meditate on it either. Nor (v) will drsti vidhi (the 
command directing one to meditate upon a thing as if 
it is another) 1 in respect of sciences of liberation, be 
accepted by the knower of the Vedanta. 8 

Though the second and first persons could be 
justified by taking them in a secondary sense due to 
their dependence on that (king) as in the passages 
‘You are a king’ ‘I am a king’ and others, yet it is set 
aside on account of there being available here the same 
way by which the words signifying genus and quality 
(indicate their substrate) ( jali-gunaiabda gati labhat), as 
in the case of Vedic and common usage of the words, 
god, man and others, which ultimately denote the con- 
scient (self within them). 

If it be said that one might as well abandon the 
trouble of explaining this co-ordination (of one’s own 
self) with the other who is called (here) the Purusa, 
(in which case) this passage “Who this Person, He this 

1. cf. Mano Brahmeii upasita, etc., Ck. Up. III. iv. 

2. Sri Vedanta Desika here proposes and refutes alternative 

explanation; Firstly: Does the passage in question indicate 

the Pure Existence? 

(ii) If not, does it intimate the Existence as qualified by 
‘You’ and ‘I’ portions? 

(iii) Or does it mean the ISvara, who is a part of Pure Exis¬ 
tence (as YadavaprakaSa holds) havipg the forms of 
‘You’ and ’I’? 

(iv) Or does it mean that ‘You’ and ‘I’ are having the attri¬ 
bute of Existence ? 

(v) Or does it merely instruct the meditation of a thing as 
if it is another ( drsti vidhi) ? 
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I am” can mean the meditation (by the individual) of 
his own purified self only : (we reply) not so, because 
in the (passages) ‘That thou art’, ‘You verily am I’ the 
above view being inappropriate, here also the rule (of 
interpretation) being the same as that which applies to 
them ( Tat tvam asi and Tvam-va-aham asmi ) it is 
appropriate to take this meditation to be of the same 
kind (as that). 

Even should this passage mean that type of medi¬ 
tation upon one’s own self, which is subsidiary to the 
science of Supreme Brahman, such as “Having Brahman 
as my Self I am”, then even the word sah (that) which 
stands for Brahman) will have to be taken in a 
secondary sense ( laksaniya ) namely, dependence upon 
that, and others. 

XVII. Then the nature of the purified soul is 
being described : 

VAYUR ANILAM AMRTAM 
ATHEDAM BHASMANTAM SARlRAM 
OM KRATO SMARA KRTAM SMARA 
KRATO SMARA KRTAM SMARA 17 

Moving about, abodeless , immortal: now this body has its end in 
ashes, om ! 0 sacrifice ! remember. Remember that which was done : 
0 sacrifice ! remember. Remember that which was done . 

Vayuh : because of moving about from place to 
place ( tatro tatra) according to its knowledge and 
works, (the soul) is vayu. 

anilam : (abodeless) : because of having no perma¬ 
nent resting place and because of not residing at any 
one place (material body) permanently, it is anilam. 

amrtam : immortal: it is itself immortal though 
its series of bodies perish. This ( amrtam ) signifies 1 

1. upalaksanam means signification of more than what is 

actually stated by the words there used. 
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absence of old age and others because of the passage 

“Free from old age, deathless, sorrowless.” in the 

Prajapati’s statement ( Ch. Up. VIII. I. 5). Herefrom 
a consideration of the passages “Air and sky, these are 
immortal (amrtam)” and others, no doubt need be 
entertained that the words vayu and the other mean 
the second element 1 since the passage will not harmo¬ 
nize with the prior and consequent (contexts). 

Even though it may be appropriate to take these 
words as referring to the Supreme Being either through 
extended significance ( visista-vrttya ) or through etymo¬ 
logical significance {yoga), yet it is better to say that 
these (words) refer to the individual soul which is 
different from the perishing body, since that is what 
is spoken of immediately after (this). In case this 
‘Vayu’ is taken here to refer to prana , breath, (its) 
value is very little. 

Those belonging to the Svetasvatara-school refer 
to the soul which is meant by the word ‘the enjoyer’ 
when distinguishing between ‘The enjoyer, the enjoya¬ 
ble and the Impellor’ ( Svet. Up. I. 12) by the word 
‘immortal’ in (the passage) “Mutable is Pradhana, 
Immortal and Immutable is the soul ( Hara ), the one 
God controls both the mutable and the (immutable) 
soul”. {Svet. Up. I. 10) and “Verily the mutable is 
avidya, immortal is vidya (soul), He who controls both 
avidya. and vidya is other (than these two)” {Svet. Up. 
V. 1). 

In this manner having declared the immortality 
of the soul well-known from such passages as “He, the 

1. The second element referred to here is air, which comes 
from akaia according to Upanisadic evolution, which is the 
first of five elements. This element is not what is meant by 
the word vayu in the Upanisad here. cf. Taitti. Up. II. i. 
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knower is neither born nor dies”, (Katha Up. I. 218) 
he (the teacher) now declares the inevitable mortality 
of the soul’s body (ksetrajHa sarira) thus : Athedam 
Bhasmdntam Sariram : 

atha : nowThe word ‘now’ is used here so as to 
introduce a topic different from the previous. Or the 
word ‘ atha ’ means ‘immediately after exit of the soul 
(from its body). Or it refers to all (souls) subject to 
karma. Thus is said in the Smrti. 

“The sands in Ganga (and) the streaks of rain 
when Indra rains can be counted, but it is 
impossble to count the number of Brahmas who 
have gone before in the world” and in the passage 
“when Brahma and others immerge.”. 2 

idam : this: this qualification ‘ idam ’ (this) is used 
so as to exclude those (kinds of bodies) which are 
known from valid sources ( pramana ), as the bodies of 
Isvara and as eternal. 

bhasmdntam ■ has its end in ashes. This suggests 
all ways of disposal ( samskdramdtra ) . 3 Or else it also 

1. There are five meanings for the word ‘atha 1 according to 
Amarasimha: mangaldnantardrambkaprasnakdrtsnyesu (III 
246). Here Venka^anatha interprets atha in three ways 
(i) drambha, (ii) ananlara, (iii) kdrtsnya . 

2. “When Brahma and others immerge and when the moving 
and unmoving have perished, the one world-soul remains : 
and He is Narayana the immutable. 15 Reading in the Sloka 
is yathd . But since it appears inappropriate it has been 
interpreted as tathd. 

3. cf. Sri T. Viraraghavacharya’s ed. p. 154 who commenting 
on this says that it suggests all sorts . The obvious intention 
of the comment is that it does not matter what sort of 
disposal it is, since this is the end of the body of a soul in 
all cases. 
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signifies its end as worms (kitanta, etc.) which are 
well-known at other places. 1 

sariram : bod^. When we consider the etymo¬ 
logical meaning of the word * sarira ,’ its nature of being 
perishable is known. 

In this manner having said about the distinction 
between the conscient and the unconscient in the 
order (seen in the passage “Having meditated upon 
the enjoyer, the enjoyable and the Impellor” (Svet. 
Up. I. 12), (then) he (the teacher) mentions the 
Impellor, the Supreme Person in this context, by the 
pranava OM ; as those who belong to the Atharvana 
School read “Whoever meditates on the Supreme 
Purusa with the same letter Om with three matras—*” 
(Prasna Up. V. 5). In Yoga-system also it is said: 

“That particular Person who is untouched by 
sorrow, by actions and their fruits and tendencies 
is Isvara”. 

“He is the teacher of all those who have lived 
previously too, because there is no limitation by 
time (for Him)’ 5 . 

“The word expressing Him is pranava.” 

( Toga Sutras I, 24-26). 

Thus the Omniscient ( sarvajna , Siva ) says “O' 
learned ones ! At all times recite thus OM and medi¬ 
tate on Kesava.” He has Himself sung “Pronouncing 
repeatedly the Brahman of the form of this single 
letter OM and continuously remembering Me, (he 
who goes forth abandoning the body attains the highest 
status). Bh. Gita. VIII. 13). 

1. cf. Bhdgavata quoted by Sri T. Viraraghavacharya ed. 

p. 154. 
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Thus should one see at all places. 

Next making God ( Bhagavantam ), who is of the 
form of sacrifice and who is the object of knowledge- 
sacrifice, turn towards him, he prays to Him for His 
Grace thus: 

Krato smara Krtam smara : Sacrifice, remember; 
remember that which was done: 

Krato : O sacrifice : (O Lord) who are of the form 
of sacrifice. As He says “I (am) sacrifice ( kratu ), 
I (am) yajna > ' > (Bh. Gita. IX. 16). Or else the word 
‘sacrifice’ refers to meditation because of the context, 
as (in the passages) : 

“Whatever a person meditates on in this 
world, he becomes the same after death”. ( Ch . 
Up. VIII 14 v. 11). 

“He should meditate” (Ch. Up. IV ?) 

“One who has meditated thus” (?) 

But the word (kratu) is (to be taken) through the 
secondary significance to mean God who is the object 
of it (meditation). 

smara : Remember. Make (us) the object of your 
mind that is full of grace. Just as (in the passage) 
“O Ke&ava. The fact that you remember us with your 
mind which is full of love”. And it is said by the 
Lord thus in the passage beginning with “When the 
mind is steady” ‘‘afterwards when he is dying and is 
like wood and stone, I remember that devotee of mine 
and lead him to the highest destination” (Varaha- 
Purana ) 1 


1. Vardha Purana : cf. Venkatanatha’s Rahasya-iikha mani 
which is devoted to the exposition of the esoteric meaning 
of the above. This verse is not found in the extant Purana. 
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To say in respect of one who at all times directly 
perceives all, that there is remembrance, means only 
His looking back At what was done previously. 

Krtam smara : Remember that which was done: 
Here also the same meaning is intended. “What little 
good thing had been done by me, being grateful do 
you protect me” this is the idea. Or else “remember¬ 
ing all the favours that you have granted me so far 
please complete the remainder also yourself.” 

Thus they say in the Smrti “That person when 
being born”.... 1 

He himself says thus “To those who seek perpetual 
communion with me....” 2 and so on. 

The repetition of Krato smara krtam smara is due to 
the extreme urgency in respect of what has been said 
(prayed) so far. 

XVIII. And again he addresses the Divine, Agni 
by name, praying that He might lead (him) to his own 
desired goal, thus: 

AGNE NAYA SUPATHA RAYE ASMAN 
VISVANI DEVA VAYUNANI VIDVAN 
YUYODHY ASMAJ JUHURANAM ENO 
BHUYISTHAM TE NAMA LJKTIM VIDHEMA 18 

0 Agni ! lead us by the Auspicious path to wealth: 

O God thou who knowest all knowledge remove from us the 
crooked sin . 

To you we sincerely (and repeatedly) utter the word ' JVAMAH* 

Ague: O Agni ! You who have fire as your body. 
(This is said in) the Antdryami Brahmana “whose body 

1. Mh. Bh. Santi 358. 73. “That person whom when being 

born Madhusudana sees. He is to be known as a good man 

(. idlvika ) : he verily becomes an aspirer after liberation.” 

2. Bh. Gita X. 10. 
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is Agni” {Bh. Up. V. vii. 4). Or else You who have 
the quality of leading us to the front and others, 
according to the rule “Jaimini sees no contradiction 
(if it refers) even directly (to the Lord)” ( Vedanta sutra 
I. ii. 29). 

naya : lead : make us walk. 

supatha : By the good path. In other words, by 
means that are free from any contract with anything 
prohibited (by scripture). 

raye : to wealth, which is useful for protecting 
one’s body which exists for the sake of knowledge and 
for worshipping you and, etc. Or else what is intended 
here is the non-worldly wealth, which is described in 
these (passages) “Earn that permanent wealth that is 
incapable of being stolen by the hands of the thief, 
nor can become the possession of kings, and which is 
incapable of being divided by kinsmen,” and “Infinite 

indeed is my wealth.” ( Mh . Bh. santi 17. 18). 

because that (meaning) is in conformity with the 
capacity ( artha) and context ( prakarana ). 

The same mantra, qualified by contexts and 
others, speaks to such different meanings as are in 
accordance with them: thus say those who know the 
well-established rules well. 

asman : us : who have no other attitude of mind 
and who have no other means (than you). 

visvani deva vayunani vidvan : O God! You who 
know all knowledges. 

Deva : O God ! who have that kind of wonderful 
play which helps (your) granting our desires. 

‘Maya vayunam jnanam are synonyms’ say the 
lexicographers. Here, therefore, while indicating 
‘knowledge 1 by the word ‘ vayuna ’ the different special 
means ( upaya ) (to that wealth) are intended. 

10 
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May you, who know as they are all means of 
realizing the four-fold ends of life ( dharmarthakama • 
moksa) according to the fitness of each individual, be 
pleased to lead us, who do not know them: this is the 
meaning. 

juhuranam : That which bothers us because of its 
being a bond, or else, because of its having crooked¬ 
ness of an unimaginable sort. 

enah : The sin which is of the form of performance 
of actions which are prescribed ( akrtyakarana) and of 
non-performance of those (actions) which are pres¬ 
cribed ( krtya-akarana ) and others, and which obstructs 
the experiencing of You and, etc. 

asmat : from us. 

Yuyodhi : remove, destroy is the meaning. 

Bhuyisthdm te nama-ukiim vidhema : We sincerely 
and repeatedly utter the word l namah'. The inter¬ 
change (of inflexion) is well-warranted by the rules 
(of grammar). 

Or else, one prays to the Divine to help one to 
continue repeating the word c namah ’. Verily even 
those who are liberated are mentioned in the Moksa 
dharma as “those who always utter namah , \ 

The intention of the word ‘uhti’ is that even 
though this namas is not mental and physical, by the 
mere utterance of this word ‘ namah\ He will be 
pleased to grant His Grace. 

Thus the Samhita has concluded after having 
taught briefly about the Supreme Being, Its possession 
(vibhutis ), meditations on It, and their characteristics. 1 

]. The reading of Sri Kuranarayanaswamin here is different: 

evain paratattva-tadvibhutiyoga-tadupasana-tatprapdana- 

tatphalavisesan ... 
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CONCLUDING VERSES 

1. 'Venkatesa, born of the clan of Visvamitra, 
friend of the Universe, wrote through the grace of 
Hayagriva, 2 thus this commentary on the final portion 
of the Samhita of the Vajasuneyins which is clear and 
yet obscure, for the enjoyment of the learned disciples. 

2. * How is this anuvdka beginning with Isa not 
opposed to those in this world who hold, that there is 
identity between all enjoyers 4 ; that bound souls are the 
Supreme 6 ; that there is identity and difference 6 ; (who 
accept) the philosophies of the jains and the buddhists 7 ; 
that salvation is not something to be attained 6 (since 
all are ever-free) and that fear of bondage is illusion? 9 

COLOPHON 

Thus the I^avasyopanisad bhasya concludes, 
amongst the works of Sri Venkatanatha, the teacher of 
Vedanta, supreme master of all sciences and lion 
among poets and logicians. 

HAIL TO SRI VENKATESA, THE LION AMONG POETS 

AND LOGICIANS, ABOUNDING IN AUSPICIOUS 

QUALITIES, THE TEACHER OF THE VEDANTA ! 

1. Salini metre. 

2. Vajivaktraprasadat : through the grace of the Horseheaded 
Being Hayagriva, Haya-vadana, the patron-God of 
Venkatanatha. The play here on the words suggests that 
since the Lord of the form of Hayagriva alone gave the 
Vajasaneya Samhita, the teaching herein embodied also has 
the sanction of its original author. 

3. Sikhari^i metre. 

4. abhedam-bhoktrinam : 

5. athaebahavinam eva paratdm : 

6. tatha bheddbkedam: 

7. jinasugatanltim : 

8. asampadyam muktim: 

9. bhava-bhayam allkam : 
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QUOTATIONS CITED BY 
SRI VEDANTA DESIKA 

l 

Brhadaranyaka Up. 

IV-iii : 2. 

2. m l^Ti V. vii. 6. 


Chandogya Up. 

1. I I. i. 1. 

2. sq mi crsrsrfgft strt gqi^ I am ^ 

5*t% P’Tt *iqfq cI^cT: 

I s a>g l III. xiv. 1. 

3. o^fiicr: l III. xiv. 4. 


4. 


5. 


?rei*u q 

fq^gV-f^n ?raf: q^r ainsft 

q f| q^r: I VIII. iii. 2. 

et qRTRtsat ftq^sq^qriTT im afraid: l 

viii. iv. l. 


6. it 3TTrFfrsq^qT^rr fqqit fwgfqsrT^t 

ftqTtf: | VIII. vii. 1. 

Katha Up. 

am asr I II. vi. 14. 

Maha Up. 

tr# iTRFTiT 3Tltffa mi ^5IRt qqjftqlJqt.... I. 1. 
Mundaka Up. 

$qr it?f aresr *ra^qr 3TBi^r>OTqt qg qtf i 

qsfvR^q ^ gq^qifq qfo ll I. ii. 6. 
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Praina Up. 

m goiter qq gwrfatqrqfa 


tr ^f% ^ *iq«r: i V- 5. 

Sub ala Up. 

^ ^^jjTRi^RtrrsqicrqTOr VII. 

Svetasvatara Up. 

1. ^=f*rn%rf>r i I. 9. 

2. m a«rr?iT^iTgt srcrcrtrcRfta^ i I. 10. 

3. ^ ^RdR^ iRsrr sq jM RiRre I I. 12. 

4. sKR^fireiT g Rt?iT sts^: i V. 1. 


Taittirlya Up. 

dS)(d^(j}lfd I 

aw?R € *pqfd areq; mfa ^ %g: I 
ddl^llSd^ AdTlTOdg. I 

Taittirlya Ndrdyandnuvaka 
qfd 

d *m d Rrt; 
d^jqijtq 

q*r «jdtsfq dr I 

ar^rlf?^ dcdq s^rr^r dnid 11 ?; fr?qdi i 


ii. i. l. 
II. vi. 1. 
II. vi- 


13. 


Satapatha Brahmana 

sRRiprTFJTrs^iTftT drmft ^ ^f| l VI. i. 1-10 

of Bhagavata III. 12-8-12. 

Purdna. Visnu 

=d dddT^d % dd: | 

ddw dri^dfd fqsfe: qftq^dt l) I. i. 12. 

aqfw wdws-qr g#rr 5 tRtH<wt?| i Vl.vii. 61. 
fdi^t etsfq gqf^ d^g. ^thswsw ! 
srafddrwfaaid dg ^qfdsidr II VI. vi. 12. 
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Hari Vam3a : (Visnu-parvan) 

3Ttfac^ a^r faar: rasa «rra %?ran. I 

i 

Manusmrti 

^RtSRrR: ^STTcT^r: I 

a trq || I. 7. 

rial %ir =a fasna ft:slqew3*?r I 
aW wi ?£a II XII. 104. 

Maha Bhdrata 

crtea^srlassR <£ R?rt i 

aigt^ ata^r Efaift a?rcaa: il Anu^a. 156. 136. 

3r 4 aa t fa=a t arf% f%^a i 

ftfaaiai s<$HFri a t n 

Santi. 17. 19 & 178-2. 
stmrc ft a i 

g II Santi. 358. 73. 

Bhagavadgita 

3Tfftctf.T8st asr RT^arag^rca. I VIII. 13. 

OTT aaagwgR l X. 10. 

Rdmdyana 

tmgataafoa arRiaa i 
53 tri a- iit faft aatfaiwaaii. ii 

Sundarakanda. 35. 52. 

Visnu Dharma 

<wi^prRT atfa-t fawaa^aam. i 

Star aarca a^i feaq. il 99. 14. 

cRRca* atft't W R*a%aa: i 

fawnfirc^at fata a aara% il 

Ahirbudhnya-Samhita (?) (II. 43) 
aafgasi^aifa Trerofta a*qa^ i 
^tar^a aroa^iarai^ifa ^SFJ-Rtaai il 
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Varaha Parana: (not found in the extant Purana) 
cTcrer f^rrrpjT g qqgTrqmfapin. i 
art wrfo qqifa 'TTctt itRr. ii 


Unidentified 

1. l^PTrfSi qqt Hcq sps gfa: 
grg^rffii^Ftr|2 ^ smiwq =q l (Vis. Sah. Nama) 

2. sreqfgqqqrfai qts^gwrt 

3Wtg4 3 gf#qPR): l 

(Vis. Purana III. vii. 30-31) 

3. wtfcErft qt itrT fq^sqtqrfrrfq i 

(Naradaparivrajaka Up. Ill) 

4. nqiqj ffoar qrcr qqr qqft i 
Jirqqr qirfqg s?t% q ardtar: former: n 

(Vis. Smrti xx. 3) 

5. tRtrr q^t: wf% i 

6. srtrafqdq^H. i 

srgRrgfqpriqr? vRin^q gf%ttq, n 

(cf. Subhasitanivi 1. 2. & HitopadeSa 1. 4.) 


Vedanta Sutras Quoted 
1. 2. 29. 
III. 4. 13. 

III. 4. 14. 

IV. 1. 16. 

Purva Mimamsa 

1. 2. 16. 

Panini Vyakarana Sutras 
1. 4. 105. 
1. 4. 107. 
IV. 4. 123. 


qrfRiqirt 

*ga%sgqfciql 

a qc^prfqq a^&Tig. 

etcqptTfwfoR. 

g«qgqq^.... 

'O 

3t9RRR: 

-o 
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Appendix 

A CLUE INTO TH& NATURE OF THE RELATIONSHIP 
INTO THE MYSTICAL AND RELIGIOUS CONSCIOUS¬ 
NESS AS SEEN IN THE INTERPRETATION OF THE 
ISAVASYOPANISAD BY SRI VEDANTA DESIKA 

(By Dr. K. C. Varadachari, m.a., ph d. 

Oriental Institute, Tirupati) 

The mystical consciousness is different from the religious. 
Mystical Consciousness or Cosmic Consciousness is characteris¬ 
tically typified by the pioneers, liberators and idealists, who 
envisage a state of existence that is planetary or extra-worldly. 
The mystics are, because of this consciousness, iconoclasts 
governing their lives from some supreme principle or vision or 
sense of responsibility to higher forces immanent and transcen¬ 
dent with them. They have a sense of values and the ordinary 
world is worthless in their eyes. Sacrifice and struggle is their 
vocation. They may be born admist traditions, and they may 
even embrace them, but they are never their slaves and followers. 
They adopt them to changing conditions with an eye to the Goal 
of mankind. A far-off look, a wide-awake intelligence and a 
stubborn resistance to all that lead to bondage of the human 
spirit are signs of the genuine mystic. They are mumuksus, 
seekers after liberation which is to them the Reality of being. 
They are negators of negation, annihilators of limitation ; they 
are not of the earth, conventional, abiding and obedient. 

As the Mystical Consciousness can only occur in advanced 
and mature minds,, though mere traces of it can be found in the 
primitive vital surgings of the individual who struggles and 
survives against an environment that seeks to devour him, it has 
been acclaimed as the only truth of bing, the highest Conscious¬ 
ness of which we are aware. 

The Mystical Consciousness in so far as it is a force of great 
vitality and importance to progress and self-realization, is 
indispensable to life itself. Aspiration is everything. And 
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aspiration for svarajya is most valuable. Mystic Consciousness 
is aware of value as ideal, which must be realized. It is the 
Promethean force and Dionysic in its frenzy which brooks no 
barrier, however high placed. Mystic Consciousness is the bearer 
of Value, the highest and the greatest of which the human 
consciousness is aware. But this should not blind us to the 
existence of another attitude that claims an equal importance in 
human life. 

The religious attitude is apparently a more peaceful one, 
realistic and possessed of the Consciousness of dependence on 
some higher principle of Being. Supreme Faith in its rationality 
and justice and dependence utter and entire on it and reverence 
and wonder at the ways of the Providence and Deity are 
characteristics of the religious attitude. Loyalty or faith is 
absolute. The sense of the comforting nature of the Belief in 
the Divine is present. Love for the creation as the solution 
of man’s misery is not as prominently present as the love for the 
Creator. The primitive human being or men of low mental 
calibre cannot appreciate the majesty of the cosmic phenomena, 
much less can they appreciate the inroads on nature that the 
hnman being has made in the transformation of the natural 
surroundings. Progress has been registered, but the religious man, 
all these are achieved, and more are achievable, only through 
the Will of God. God is all in the view of the individual 
religious man. The summum bonum of life is realization of 
God rather than self-realization. But the religious attitude has 
another characteristic too which is that it leads to the birth into 
Divine Consciousness and enjoyment of the Divine. Sambhuti 
or birth into Divine Consciousness is the aim and effort of all 
religious people. To enjoy the Divine Lord through surrender 
to his will is one of the most significant features of the religious 
consciousness, more significant than the other features of 
following rituals and observing other practices. This is what 
the Commentator of the Isa Upanisad makes out of the 
significant and pregnant phrase Sambhuti-birth. The use in the 
context of the two words, Asambliuti and Sambhuti is Dynamic, 
and informs the praxes that have to be undertaken by the seeker. 

11 
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The practice of the destruction and the practice of birth are two 
stages of a single phenomenon, but they are both needed. The 
results that occur froii them are individual results, resulting in 
the knowledge of the Divine which alone confers the boon of 
Amrtanubhava immortality-experience. The sense of creature- 
liness, dependence, recognition of the Highest Being as in all 
things and beings, as controlling, ordering and destining all 
creatures, as the supporter, creator as well as destroyer, are 
indeed included in the definition of the Divine Lord. The dark¬ 
ness of the night, and the deepening fright fulness of the forests, 
the high protrusions and huge sizes of the rocks and boulders, 
wide expanses of water and deep gorges and ravines are pheno¬ 
mena that strike terror in human hearts, and display the greatness 
of the Creator who far surpasses any calculation of strength 
by us. The glory of the stars and regularity in the 
periods of the day and night, and all eclipses reveal that the 
ruler is governing the world according to Order, Rta. Even 
Kant and Goethe succumbed to the religious attitude because of 
the Supernatural nature of the Divine Order. They could 
unsettle Nature, make it phenomenal, but God they never could 
dislodge. The Ontological argument of Anselm could never be 
divorced from the Cosmological. Des Cartes built up his entire 
doubting system on the basis of this axiom of Inner Ruler, 
Deamon who must exist to delude at least but who would never 
condescend to delude him. 

The religious consciousness then is existent; it is law-abiding 
rational, and never sensational. It is aware of the greatness and 
grandness of Creation, and aware also that the human individual 
can never be its creator. It seeks to know, to understand, to 
solve the mystery, the most central, of man’s dependence and 
existence in the mystery, the most central, of man’s dependence 
and existence in the total order of things. To experience it is the 
one and only aspiration. The main features of such a conscious¬ 
ness so far the west is concerned is found in the lives of Spinoza 
and Leibniz who were pluralists and conscious of their depen¬ 
dence on the Divine, The Bhakti cult rests profoundly on the 
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feeling of dependence and a seeking after the fullest exemplifica¬ 
tion of that dependent relation. Those schools are fundamentally 
religious systems which teach the practice of dependence on the 
One supreme Lord. Theism or the acceptance of God is the 
acceptance of the dependence of man and all creatures on Him, 
in whom they live and move and have their being. That the 
bhakti might be explosive and emotional or rational and resigned 
does not in the least take away from it the quality of utter 
dependence on God. Man is met in the life of the bhakta as 
part of God, and only through God are others realized as 
brothers and participators in God’s Lila. 

In mysticism then, life is an adventure, a progress made by 
the individual, a purusakara towards the ideal of utter self- 
realization not different at earlier stages for the seeking of 
independence. This struggle for independence is quite different 
from the struggle for dependence. But on a pro founder con¬ 
sideration, just like the doctrine of negation where all negation 
is determination, so also struggle after independence (negation) 
is indeed the struggle after dependence (affirmation) on God. 
It is this significant fact that is evident from the Upanishadic 
teaching. 

The history of the growth of Indian thought might well be 
said to illustrare the two tendencies. It is undoubted that the 
idea of God is the first and foremost feature. In fact, the Rig 
Veda is said to represent the evolution of God through the Gods 
who belong to several planes and represent the incarnation of the 
forces of various malefic and benefic kinds. The recognition of 
the two-fold nature of the forces itself is sufficient warrant for 
the impending struggle, religious as well as ethical. Gods of 
light and life are invoked against the forces of darkness and 
death. But it is clear that the hope and trust in the Divine alone 
can make life triumph. God must become the master of Maya 
and indeed utilize it for manifesting his greatness. The dialectic 
works thus tovVards the distinct superiority and lordship of the 
Divine Lord. Knowledge of the Divine leads to transcendence 
and conquest over death and disintegration, defeat and disaster. 



84 ISA VASYOPANISA D — B HAST A 

Action that men do, must be action that is sanctified by know¬ 
ledge. Ignorant action it is that leads to death, whereas action 
that is governed by knowledge is what leads to liberation and 
true creation. The Seer who sees far beyond the present, whose 
vision transcends the limits of ordinary perception, one who is 
kranta-d&rsi, executes his action from ihe transcendental stand¬ 
point, sub-specie eterni it may be, for that is the meaning of the 
kranta-darsi; a free man thus is one who in almost every respect 
resembles his God. 

The mystical consciousness also has this danger of being 
diverted to mere struggle after abstract freedom, kcvalatva. The 
samkhyam purusa is the standing witness of mere freedom. 
Such a being who stands alone in his isolation is little comfort. 
Nor is the Buddhistic Buddha who has attained Nirvana very 
different from such a lonely figure. It is impossible for such 
lonely creatures to survive their loneliness. It is with character¬ 
istic brilliance that the Vedic passage intimates that God even 
feeling lonely sought out His Creation. Even the transcendent 
requires the phenomenal, the Divine the human. No wonder 
the fall (or at least the so-called fall) from the supreme Isola¬ 
tionism of Samkhya and Buddhism to the latter stages of the 
same doctrines is significant of the truth. Just as the Intel¬ 
lect ualized fictions of ritualism or representative symbolism can¬ 
not long sustain an atmosphere of non-empiricism or pseudo¬ 
empiricism and has to come to terms with Yathartha-jnana, real 
knowledge of the concrete human situation and knowledge and 
growth and struggle (as Platonism also fully was made to fed), 
so also mere struggle after liberty from all limitations and 
impediments has to come to terms with the realization of the 
Supreme on whom all are dependent, and indeed has to join its 
forces with such an effort. 

Such then is the general thesis of the paper. The fact about 
our spiritual life consists in a four-fold activity. First and 
foremost the realization and deepening consciousness of the 
living presence which can be said to be synthetic knowledge. 
Such a knowledge far from being mere intellectualization of life 
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is a dynamic source of all action. Knowledge becomes the bed¬ 
rock of synthetic action. Such action and such knowledge inter¬ 
mingle so fully that in the words of Bergson, knowledge and 
action (ubhayor saha) are indistinguishable. 

To know is to be. Equally to know is to practise the 
destruction of barriers to understanding and progress of spiritual 
life. And to make all efforts are rebirth or birth into the spiri¬ 
tual Illumination. It is this fourfold intermingling that 
constitues an intergral yoga Body and mind and Spirit and 
Realisation all participare in the Yoga. 

The psychology of the Saint shows not merely the dynamic 
introvert struggle of the Mystic but also the extrovert adoration 
of the Deity whom he apprehends. The problem of relationship 
between religious and mystical consciousness is not to be studied 
either in isolation or in their initial expressions. The maturity 
of these ought to be considered. The saint is either a demented 
idealist, a self-hallucinating individual nor an insane dictator 
struggling to be All and Everything in Himself. The Saint is a 
mature being and in a sense a realized soul, a mahatma, an 
integral Self. This being the case we cannot entertain the views 
of Santayana or Leonard Woolfe or of those psychologists op 
Religion who consider religious (mystical) experiences to be 
regressions of personality into the primitive or invasions of the 
primitive libido of the normal. The mystical consciousness, if 
it be studied in its normal evolution, gradually sheds away the 
barriers to fullest experience and realizes its place in the 
Ultimate scheme ol things. The religious consciousness when it 
is traced from its origins also reveals the final end to be the 
realization of the freedom from all barriers except the one and 
fundamental and inalienable realization of the Unity of the 
Individual in the All, an aprthaksiddha-sambandha of the futile 
with the infinite including, however, in every other respec t 
equality. 

Thus the realization of the Unity is foundational in the 
Mystic as well as the Religious effort. This realization is of the 
form of Vision and Experience rolled into one, and means the 
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liberation from death as well as enjoyment of Immortality or 
Bliss (amrtatva). Intuition is the result of both; but this 
intuition is at once Atmanubhava as well as Brahmanubhava in 
its final fullness. The mystic, if he merely pursues the path of 
destruction of barriers without the initial knowledge of the 
Omnipervaisveness of the All in All, will end in darkness and 
ignorance. Religious Consciousness, if it excludes the realization 
of the freedom from barriers and concentrates on the Brahmanu¬ 
bhava alone, will, it is affirmed, lead to greater darkness or 
rather ignorance. The point made out is that such crises might 
occur or rather have occurred. We can trace the danger of the 
former, but it appears at first sight difficult to affirm the latter. 
All the same, it is a fact that the two must go together, the 
freedom from barriers to true realisation is part and parcel of 
the effort to realize Brahman-Experience. 

Sri Vedanta Desika points out that these two are essentially 
the Unity regarding the Experience of Brahman, and both must 
be practised together. Here he speaks as a Yogin, and not as a 
mere interpreter. He starts his commentary that the first and 
fundamental illusion of man is regarding his own freedom, but 
that does not permit the individual to surrender his activities 
which shall further or advance his realization of the Brahman. 
Actions, obligatoty actions as prescribed by the sastras, have to 
be performed, and prescribed actions must be given up. To 
perform actions that tend to realize mere darkness of the soul, 
ignorance, is to nullify oneself. It is prescribed action that has 
to be done, and all prescribed actions have as their test the 
Omnipervasiveness and Control of the Deity mentioned in the 
opening mantra of the Isavasyopanisad. The descriptions of the 
Deity that follow are all intended to guide the action of man 
from the altitude of dharma, the real dharma of the individual 
being dependence on the supreme Lord. The divine sustains the 
actions of all individuals but it is the individual who has to do the 
actions in accordance with his own inner svadharma, which is 
the dependence on the Lord (paradhinatva). By such a supreme 
paradhinatva, the individual realizes a state of being non- 
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different from the Lord Himself as shown exquisitely by the first 
and second case-endings of the Mantra XI which could be inter¬ 
changed without losing the meaning and import of the mantra. 
Then comes the instruction of unitary practice of Action and 
Knowledge intimated in the first and second verses as well as the 
unitary practice of Asambhuti and Sambhuti, destruction of 
barriers to Brahmanubhava and the effort to realize Brahmanu- 
bhava. That Brahmanubhava is called also Birth, Sambhuti, is 
a well-established fact. That in the Upanishads also such a usage 
is available is proved by the quotations from the Ghandogya 
Upanishad. 

Sarvakarma sarvakama sarvagandha sarvarasas sarva- 
midam abhyatto’vakyanadara esama atrna’ntahrdaya 
etadbrahmaitah pretyabhisambhavatasmi ... 

Again 

Syamacchabalam prapadye sabalacchayam prapadye’- 
sva iva romani vidhuya papam candra iva rahormukhat 
pramucya ahutva sariram akrt krtatma brahmalokam 
abhisambhavamityabhisambhavarni (Chand. Up., VIII. 
xiii. 1). 

In both these places the ordinary translation is that of 
attaining the Brahmaloka. That is indeed the birth into reality 
which is everything. Therefore the Tsavasyopanishad usage of 
sambhuti has its connection and integration with the Ghandogya 
passage and has to be interpreted in the same manner. 

The merit of this usage is clear when it is discovered from 
the context that the teaching here is regarding the practice of 
Brahmanubhava and nothing less. Once the meaning of 
Sambhuti is fixed, then, the meaning of its negative Asambhuti 
is easily discovered. The asambhuti means the destruction of 
birth. But can we ever practise anything that is positively 
destruction of pure and simple and can asambhuti or destruction 
mean destruction alone ? Destruction is here defined as that 
destruction which leads to conquest over destruction or death. 
Thus the asambhuti here intimated is the destruction of death, 
and death means the surrender to forces that lead to ignorance. 
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Asambhuti thus involves double negation negation of negation. 
This construction is peculiar and yet this is valid because of the 
context wherein it is used The phrase does not occur any¬ 
where else in the Upanisads, and therein lies the uniqueness of 
this meaning. This is therefore another crucial passage in the 
explanation and interpretation of the Upanisadic philosophy. 

The mystical consciousness being the dynamic “other” 
(itara) of the religious, and the destroyer of the barriers to birth 
or knowledge of the Divine, a negator or negation, is what is 
identified here as Asambhuti. Sri Sankara’s view that 
Asambhuti must be taken to be pralaya, is undoubtedly worthy 
of consideration taken independently out of the context, but is 
ruled out in this context. Nor could birth and death be practised 
together by any individual One cannot practise either destruc¬ 
tion or creation on a universal scale. The meaning that birth 
itself promotes dissolution is undoubtedly a better rendering 
than that of Sankara, but then these are two processes or turn- 
efforts aimed at realizing ends which are different. The use of 
the word asambhuti is not significant, so significant as to yield 
the meaning of the word in the earlier passage as that which 
leads to the darkness of ignorance. Nor is Sri Madhavacarya’s 
rendering of the two words asambhuti as destroyer and Sambhuti 
as creator acceptable though from a theist’s stand-point it is by 
far the most acceptable. God has to be meditated upon not 
only as creator but also destroyer or rather as both. (cf. 
Vedanta Sustras which speak of Brahman as creator, destroyer 
etc. Janmadyasya yalah I.i.2). Sri Vedanta Desika finds that 
the whole Upanisad is based on the foundation of an instruction 
of the Guru to his pupil, and the second half of the Upanisad is 
devoted to the instruction of practice. 

Moksa and Ananda are the two fruits of all practice, free¬ 
dom from linutations as well as enjoyment of the Brahman are 
two results that Mysticism in conjunction with Religious 
consciousness achieves. Radical mysticism which is indistin¬ 
guishable from emotional outbursts which produces more heat 
than light, tends to realize the hallucinatory freedom. Radical 



fundamentalism erroneously called religious consciousness leads 
one to the contracted and perverted emotionalism of the opposite 
kind. To escape from both, without abandoning the crucial 
essence of these two thirsts or instincts is the method of synthesis. 
The synthesis must be organic and not merely a patched-up 
compromise. Emotion is the one thing that has to be canalized 
and made to perform the liberating-task as as well as realizing- 
task of Man. Else Split-personalities will result. The corrective 
to the mystical consciousnes is the intelligent understanding of 
the Universal Being taught in the opening mantra. The 
corrective to the religious is the acceptance of the mystical goal 
the realization of the plane of life the fullness of existence 
characteristic of the Divine. Life to be significant must embrace 
the richness, and the fullness of the Divine life here, and on this 
plane oT human thought too. The organic fusion of the mystical 
and the religious under the aegis of the all-saving knowledge of 
the Omnipervasive Divine Lord, leads to the profound sense of 
the Organic which is the truth of existence; the unitas multiplex 
of all existence is thus realized in a wonderful manner, 
intimated by the most luminous statement of Unity expressed by 
the phrase Soham asmi. 

A close study of the commentary of Sri Vedanta Desika will 
throw significant light on the Upanisadic philosophy. The 
approach towards the understanding of the basic concept of 
Unity interms of the Organic Theism of Ramanuja and Sri- 
Vaisnavism is found to yield better results than any other 
approach, now that Abosolutisms and Realisms, Personalisms 
and Holisms have been found to present unsynthetic studies of 
great problems. 
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Appendix II 

MEDITATION ON THE IgAVASYOPANISAD 
By Dr. K. C. Varadachari 

I have always felt that Upanisads should be read as 
instructions in Sddhana rather than metaphysical statements 
about the Natuie of Reality, though it must be well understood 
that no sadhana can proceed without a reality-view. Every 
Upani^ad is a Vidyti and should be meditated upon as the 
Ancients used to do, rather than discussed about for the mere 
purposes of objective knowledge. This meditation leads to inward 
understanding, occult and profound of the subject matter 
however difficult of comprehension it may appear to be at the 
beginning. Meditation is also silent prayer, inward and deep, 
and communion, a communion with reality in its depths rather 
than on its surface forms, merely, and as such it is something 
that passes into knowledge or consciring, or semmi bhakti-riipa 
(knowledge of the form of devotion). It is well-known that there 
is no Upanisad which enfolds so much of value and synthesis in 
the briefest compass other than the Isavasyopanisad. In meditat¬ 
ing upon its meditatablc portion that is the final four verses 
(mantras—15 to 18) which is asked to be meditated upon, 
or used as Prayer-formula, I was singularly struck by the 
remarkable series of impressions registered in my consciousness. 
I am trying to share these meditations on the Supreme Being, 
the T 3 of all beings and things, with all. 

1. The first prayer : 

HIRANMAYENA PATRENA 

SATYASYAPIHITAM MUKHAM 
TAT TV AM PUSANNAPAVRNU 
SATYADHARMAYA drstaye 

clearly reveals that the individual soul covered over by Igno¬ 
rance, here described as the Passion-coloured (Golden) lid, is 
unable to see the Lord in everything outward. The earlier 
instructions in the sixth and seventh verses : sarvabhulesu ca 
dtmanam and sarvdni bhulani dtmani tisthan and sarvani bhuidni 
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ctmaivabhut : ‘the self in all beings, ‘all beings in the Self 9 and 
‘the Self as that which has become all beings 9 , are incapable of 
being realized or experienced through the senses, and even as 
the Kenopanisad has beautifully stated : Tad vdca nabhyuditam yena 
vagabkyudyate; Tan manasa na manute. yenahur mano matam; 
yaccahsusa na pasyati yena cahsumsi pasyati : yacchrotrena na sr 
noti yena srotram idam srutam : yat pidnena na praniti yena prdnah 
praniyate : it is through the Self we see , hear, think, breathe, 
speak. 

Thus the subject of all experiences is the Self, not only in 
respect of each individual but also in respect of all individuals. 
This Self is in all beings and it is this Self-nature that is to be 
known. It could only be known when the passion-coloured lid 
is removed. It is the Truth-Nature. Man aspires for the 
removal of this lid that prevents the realisation of truth-function 
or truth-nature. Every other function of the self, such as 
sensing, thinking, breathing and speaking is not the real function 
since they cannot intimate the original truth of the self. Thus 
it is, that this Being, unseeable by the senses, is capable of 
being seen in a mind that is absolutely quiet and calm. A strong 
and impregnable calm in the necessity of the soul ; this may 
mean that there is much reserve strength of faith in the truth- 
nature to sustain any loss that the loss of passions might have 
caused. More fully this calm must be conceived as very difficult 
of arriving by means of any ignorant move or passion or will 
that is egoistic, and it must therefore appear that it would be 
incapable of being achieved by the individual out of his own 
ignorant volition or ideation or emotion. The mental peace or 
prasada that is stated to be possible to a soul that has got rid of 
all outward desire and crushed out all emotive and mental 
movements of the citta> is something attained through the 
practice of inhibition of the same constantly through abhydsa 
and discrimination. It is true here that though the soul possesses 
all this practice and discrimination and has attained the 
necessary peace too and calm, contentless existence, there 
survives yet the egoism, the true lid, golden as it is stated 
attractive and beautiful, and yet it is something that has to be 
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removed. This removal is stated to be possible only by or, 
through the Grace of God, Pusan, the Nourisher—Protector, 
the Supreme Godhead who is the One of whom the sages speak 
variously, because of different functions that He simultaneously 
discharges spontaneously felicitously and through puissant 
Grace. This luminous Peace is a Presence of the Divine, 
different in kind in a sense from the preliminary unstable peace 
attained through one’s own will and contra-will. This peace is 
a revelatory Peace, a permanent and abiding true peace-nature 
that is the foundational nature of the individual soul in its 
unity with the Divine. 

It is interesting always to find a myth in keeping with or 
corresponding to this discovery of a depth that is essentially to 
be probed, for it is the problem of the nature of the individual 
self as to whether it can only arrive at a golden peace imperma¬ 
nent and capable of being defeated, or a true peace permanent 
and incapable of any disturbances despite all these occurring. 
The pauranic analogue here is the^story of HiranyakaSipu, the 
golden-bedded or gold-vestured or gold-coated being, a vital 
being (titan), mighty and dark with passion, who searched as 
no man or God did for the omnipervader Visnu, who, he 
had heard, was the enemy of all egoedness, egoed-eyedness 
(Hiranyaksa) greedy-eyed or greed-covered soul, of thieves or 
usurper-robbers of what really belongs to the Omnipervasive 
ISvara. He, Hiranyakasipu, even like his brother Hiranyaksa, 
was an ectype of the Arch-demon dragon Vrtra, the serpent- 
symboled being who encompassed all the worlds, even as the 
other Vedic figures like Vala, Panis were, and the Puranic 
Naraka, Taraka, Ravana were. They made it impossible for 
the true nature to flow out. They sequestered Truth, confined 
it, penned it in the Gave (of the Heart) making it impossible 
for it to emerge out of it. In the Heart is hidden the soul and 
Deity of the size of the thumb, brilliant and eternal the self of 
all beings. It was His lid of passion or egoism that was hinder¬ 
ing the perception of the Omnipervader whom his son, Prahlada, 
his own higher Buddhi, despite all the tortures and punishments 
was proclaiming to be everywhere ; it was this that was prayed 
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for to be removed. Perhaps it is as well that we should 
remember that there are differences between souls,—divisions 
that cut across our prejudices and castes perhaps ;—and souls are 
marked either Asura, Manusa and Daiva (Man being bi-valent 
either including to the Asura or Deva) or sattva, rajasa and 
tamasa. It is even possible to hold that each of the former 
may have three divisions as shown in the latter; thus Asuras 
may belong to the sattva or rajasa or tamasa kinds even as the 
Gods may. So Vibhxsana and Trijata among the Asuras were 
considered to be sattvika asuras even as Prahlada and Mahabali 
have belonged to the sattvika Asura-jati. The prayer that is 
addressed to the Divine as the One Lord of all creatures, Praja- 
pati, the father and parent not only of Gods and men but even 
of the Asuras. The prayer is necessitated by the ardent fury of 
the frustrated passion-governed soul which thought of itself as 
the Self. 

It is in one sense true that what man has made by ignorance 
man may unmake by means of knowledge. But ego is not 
merely a nucleus of the Divine effulgence but also a constellation 
of habits of thought and sense and volition and sentiment. It 
is this latter that is usually called the self or soul by many and 
it is this which modern psychology recognizes as the self or 
personality even as the purely rationalistic Buddhistic schools 
conceived it to be, and therefore rightly denied its permanence. 
There is yet a truth in individuality which is not egoism which 
is entirely fundamentally a centre of Divine Being, a secret 
manyness of the Divine. It is this that is unreachable by 
thought and sense and volition because it is the universal that is 
uniquely individualised but that is egoed as a possessive Being. 
This secret could be wrested only by the Self, that is, the Divine. 
As we have already pointed out the truth becomes clear when we 
agree to consider that there are supramental or divinised beings 
mental beings and effulgent vital beings. The first is a class by 
itself and has never probably suffered from this disaster of 
separation from the centre, the Truth, Satya-dharma , a separa¬ 
tion resulting from the covering by the lid. It is only the 
human mental and the asuraic vital beings who are in need of 
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this removal of the passionate separating lid, the lid of disjunct¬ 
ive diversity, the lid that makes it impossible to enter the 
inner being of itself. Confronted by the mystic truth that 
Prahlada, the buddhi-awakned, buddha, the child of manas, 
has brought, the joyful tidings of the Ever-present Omni¬ 
present Reality of Spirit, Immortal and Consummate, (Purusa) 
the Asura, his vital egoistic father of great austerity, Hiranya- 
kaSipu engages upon a severe test of the nature of the Atman, 
which has been stated to be asnaviram , iuddham, avranam , akayam 
(l£a. Up. 8) all attributes which reveal That Spirit, l£a, to be 
other than the body and other than the Ego of HiranyakaSipu, 
which he has been proclaiming aloud and affirming with inso¬ 
lence as the Highest Being. It is thus that we have to read the 
prayer of the Uavdsyopanisad as the prayer of the illumined 
understanding, Buddhi of Prahlada (or is it the truth-seeking, 
experimenting ego of Hiranyakasipu?) to the Real Nourisher, 
to remove the golden (glittering) lid of passion, even if it be by 
force as indeed it has lo be done—for it is Rudragranthi, the 
knot of final death, dissolution of the egoism or the ego that 
releases therefore the self from the bondage to the material 
congeries, namely, a private body. It ceases thereafter to be a 
separated entity with a separate being. It becomes illumined, 
luminously conscious of its central self in the Divine, and knows 
its true self to be the Supreme who is the Self of the Gods and 
all creatures, high and low. It is then that the Lord in the 
form of the wonderful Narasimha (indeed a play on the Word 
PuruSottama), the lionine quality being shown to illustrate the 
mystic symbol of the destruction of the elephant {gaja)'— soul, 
by the lion the higher or superconscient vitality of the Seer) 
emerges as the Purana says with the Om-kdra ( Om being the 
word that is Brahman as the Katha and Mundaka and Mdndukya 
say and as the Bhagavad-GIta proclaims, and even as the 
Isaodsyopanisad equates it later in the 17th mantra with the 
Kratu —Visnu, the Lord of Sacrifice)—out of the Pillar, sthanu , 
(a Kathopanisad —symbol which denotes the Pillar of Fire within, 
which, being aroused, destroys the Heart-knot) and tears apart 
the bowels and entrails of Hiranyakasipu which stand for or 



reveal the coils of desire and worldliness and possessive existence 
for the private self. It is thus only that the heart-knot could be 
broken and all doubts despelled about the individual congeries 
being the most ultimate unity of being or permanent existence. 
Thus it is that once for all the doubts could be removed or 
extinguished and the truth-being known and understood and 
entered as Lord Krsna has stated. This break up of the heart- 
knot, this break up of the utter consecration to the material 
well-being and food—desire—enjoyment group leads to the 
Joyful Wisdom, the revelational immediacy of the Divine 
Illumination—Presence, which makes the Father of Prahlada (or 
indeed thus may Prahlada on behalf of his own deceased cr 
rather released Spirit of his Father) pray to Narasimha Puru- 
sottama “ Q Noursher ! O Sole Seer ! O Yama (Death) ! Surya ! 
O Prajapati ! : Withdraw thy hot rays, gather up thy beneficient 
rays so that I may behold thy most auspicious Form, and know 
through that that the thumb-sized Puru^a indwelling as Self in 
the heart (of all) is identical with the Self in the Sun. This 
is the Aditya Hrdaya, the secret of oneness in multiplicity, 
resolved in and by and through the experience of the Prahhidic- 
buddhi—the Joyful Wisdom is this much alone. 

The most important impediment to self-realization is, as 
any one who is acquainted with the experience of the spiritual 
knows, the delusion that the body is the soul. Materialism (in 
modern terminology Behaviourism) can never accept the reality 
of spirit or soul. According to its reading the soul is but a 
congeries of impressions, feelings, affects, volitions and ideations 
and these are all referable to the interactions between the several 
chemical and physical processes within the physiological 
organism. Consciousness is an epiphenomenon, a resultant of 
these interactions within the organism. Or else it is a sort of 
energy that throws light on the processes backwards and 
forwards and thus a purposive instrument of the organism. It 
is a biological evolute. Whatever else it may be according to 
Behaviourism it is not a permanent spiritual entity nor should 
it be construed as having a spiritual substance as its source or 
basis of which it is a quality or function. It is a bye-product, 
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a useful bye-product. There is absolutely no evidence to show 
that there is any other substance than the perceived unity of 
sense or matter. This being the reading of materialism the 
question about the existence of the soul or spiritual essence 
becomes all important for any system of spiritual philosophy 
(Vedanta) or Religion. 

Idealism no doubt has done yeoman service in the cause of 
establishing the priority of mind (consciousness) and its indis- 
pensability and the omni-effectiveness of Mind. But these 
conclusions it has arrived at through the abstract activity of 
thought or reason or intellection which distinguishes or extracts 
the principles or laws of thought or axioms or categories of 
experience from the mass of presented sensations, feelings, 
dispositions and instincts, belonging to the changing flux which 
is characteristic of the universe of matter (sensory world). 
These ideas or reals or essences or principles or axioms or values 
that it has extracted or analysed from the *A priori Synthesis’ 
(of Kant’s Metaphysics) it has sought to unify or integrate or 
systematize into a universe with the help of the principles of 
coherance and non-self-contradiction as between themselves. 
A reality so built up of these ‘ideas’ does indeed confer a perma¬ 
nence to the unity of thought, and may even be, in a truer 
measure, a reality of the mind—for really every thinking being 
feels himself to be a mind. But then this unity of reality in 
which the rational alone is real has been accepted to be just a 
“bloodless ballet of impalpable categories”, whilst it did deliver 
the mind from the sensations, feelings and fleeting existence, it 
did not liberate the mind from itself, that is to say from its 
own structure, in order to permit activity or search or realiza¬ 
tion of that in the world. It could not satisfy the structure of 
experience which constantly overflows the categories of both 
abstract thinking and sensory being. Philosophy secured a 
permanence and even a type of peace but not that which satisfies 
even its own inward drive towards all-round acceptance oT 
integral being. The absolute of the idealist certainly could not 
be called a self or a soul. Reactions in the shapes of radical 
empiricism, positivism, pragmatism and realisms of the critical 
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and neo-varieties had indeed intervened as anticipated. But 
what was needed was not more materialism, but more of 
idealism and an acceptance of the fact that real progress should 
lead to a deeper and profounder truth of the self or spirit or 
mind than was made possible by intellectual idealism. The 
abstract activity of the intellect only protested against the 
sensory fleeting experiences, little knowing or discerning that 
the intellect itself is but a habit of being, and only the manu¬ 
facturer of the permanent structure of matter against its own 
fleeting structure. 

The mystic always attempted a higher type of abstraction 
through a process that combined the intellectual type of abstrac¬ 
tion or negation with the process of psychological renunciation 
of the sensory. This nivrtti or abstraction that is two-pronged 
enabled his Yoga to go beyond the intellect itself to a state of 
being that might be called nirvana —tv7«fl-less that is, without 
any type of citta-vrtti. This further made it possible for him to 
discover the utter duality between the soul and its body, and 
therefore helped "death 5 or ‘psychical death 5 . This psychical 
death is not a mere symbolic or mimetic act of dying but a real 
dying to the body so as to live to the soul, and incidentally 
making the body an instrument awakened to its soul's real and 
ultimate destiny, as against the present tendency of making the 
soul awakened to the destiny of the body. It is a death in a 
deeper and more intensive form than the physical death (civil 
or municipal death) which is but the termination of one’s body, 
a biological death. The delusion that the body is the soul can 
never be got over unless or until the individual can release the 
soul from the tentacles of matter and the body that is physically 
understood as the configuration of instincts, desires and ideations 
and purposes or cravings, and make it move out of and into 
the latter at will. No doubt the greatest assertion of the 
Mimamsakas and others has been that unless we accept that 
there is a fundamental distinction between the body and the 
soul and predicate immortality or at least indestructibility to it, 
the injunctions of the Vedas that promise experiences in the 
heaven, world, etc., will have no validity, a situation that is 
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intolerable. But this is not enough. At least the Veda does 
intimate this ‘unsheathing’ as something devoutly to be wished 
for, for it speaks about a state of being of the Rsis who knew 
fully and in experience of this absolute difference between the 
body and its soul or rather the soul and its bodies. This ‘un¬ 
sheathing 5 is an experience that is got in the state of ecstacy or 
integral absorption or concentric meditation and is explained as 
a siddhi (or to use the Buddhistic phrase ‘iddhi’) in Yoga 
(Hindu as well as Jaina). The jivanmukta is one who at least 
knows and experiences the freedom of the soul in the body and 
this experience is not one merely of absolute control over the 
organs of sense and action and antahkarana but a radical 
disjunction that is only short of a total abandonment. I do not 
hold that this is desirable or all that Yoga is aiming at, but 
this radical otherness of these components of the Organic is a 
thing that must first be learnt, and from this alone can arise 
knowledge and a being that entails a further step on the evolu¬ 
tionary unfoldment. This abstraction of the real fpsychic being 
not merely on the level of thought and mind but also the Jiigrat 
level of waking consciousness and physical being is indeed very 
difficult. Many hold that this is dangerous. (So at least the 
ancient occult literatures hold). Without the guidance and grace 
of God or the Divine powers it will mean lot of pain and even 
death, that entails a new effort in another life. But without 
this knowledge being achieved and realized fully with the help 
of reason and emotion, and a dynamic awareness, the illusion 
of body-soul (dehatma-bhrama) is incapable of being finally and 
utterly rooted out. Till then we shall continue to be helpless 
against the onslaughts of radical empiricism and scientific 
materialism. Biological death does not and cannot perform 
this act for us, for it can only liberate us from the outer shell 
or coat of perceptible existence outworn by experience, but not 
the subtle sheath which is stated to carry forward our saheita - 
karma . That is precisely the reason why we have to choose the 
‘psychic death’, the death that means the business of realization 
of our ‘otherness 5 out of love of true liberation. This is 
achieved by knowledge that even transcends abstract reason and 
is gnostic or supramental, or at least intuitive. 
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Thus the primary necessity emerges, in whatever way we 
may think, fof a definite and complete vindication of the 
principle of the difference between the individual soul and its 
body, and any attempt to refer it to any pramaoa is almost to 
deny to the self what is promised to the mind. It breeds 
always the fear of a possibility of fall or illusion. The promise 
of divine knowledge that from that there is no fall or regress 
(<zr>>M/<z-knowledge or andvrtti-a.&c<tr\t) can never be kept. The 
siddhas have always taken the view that truths of vedic 
experience ought to be experienced and ought to be taken 
seriously. 

Thus we come to an important point in our meditation 
when we find that jthe primary test visualised by the seeking 
vital soul (Hiranyaka^ipu) was the invocation to Death and even 
may we say a willingness to see the truth through, whether 
indeed the Divine is in oneself, a fact that would settle two 
things at one stroke. What the enlightened Soul, Prahlada, 
knew and experienced through his own sufferings at the hands 
of ihe Egoistic matter-ridden being, is now being questioned 
radically by the latter. This is the cult of the intrepid warrior. 
A warrior in battle is prepared to die for some duty, or principle 
or loyalty. This preparedness to die is an actual asset in the 
solution of the problem of soul-body [delusion. The ‘psychical 
death 5 is effected at the very moment of the will to die in order 
to live. That it is a crude method and even a violent method 
does not vitiate the fact that it is a method. In the second 
chapter of the Gita , Bhagavan Sri Krsna teaches the most 
important truth that the soul is unborn and that the body is 
perishable and is a coat that is worn and cast off when it has 
served the purpose, and even if the soul were but perishable it 
is belter to die for a cause that is ultimate or for the sake of 
ordained ksatradharma. The metaphysical implication under¬ 
lying this counsel is to get over the bhrama that visits even very 
advanced souls, like Sri Arjuna, not only in respect of oneself 
but also in respect of other selves or souls. Further it is 
necessary to experiment with truth for the sake of absolute 
. knowledge. Thus the ksatriya-dharma prepares for the 
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brahmana-dharma of total and absolute consecration that is not 
vitiated in the least by the delusion that the body is the soul. 
Wherefore the briihmana is a sacrilicer and lives in the spiritual 
universe in all its manifold planes of creatures, men, elements, 
fathers, gods and the One Divine whose these are, in Whom 
all these exist and Who dwells in each and every one of these. 
The ksatriya-solution is a rajasic and vital pronouncement and 
experiment whereas the brahmanic-solution is a mental and 
intuitive pronouncement of the same truth because if we under¬ 
stand the truth we shall see that not until one had been a 
ksatriya could such a one become a brahmana. This is also the 
reason why in the earliest literature the Veda and Upanisads, 
the problem of the spiritual universe was solved by the great 
ksatriya kings and taught by them, for they were fully cognizant 
of this fundamental need to know the relationship between the 
body and soul and the One Spirit. That is also the reason why 
they became breeders of the true knowledge of Saiikhya, discrimi¬ 
nation. That this truth was not the only prerogative of the 
ksatriyas can w r ell be shewn, but that is not to our purpose. 
Spiritual knowledge starts with the discrimination of the soul 
as different from the body, and this is something that is to be 
learnt integrally by the will to perish and to clare and for the 
sake of the knowledge of spirit or self. The dehatmabhrama 
cannot be liquidated in any other way. Tapasya (mortification), 
suffering, crucifixion, brahmacarya and others all indicate the 
stages of this unsheathing that takes places gradually in Yoga. 
That is also the reason why HiranyakaSipu was an Emperor, 
and why it was his business to solve once for all the truth about 
the self and even the nature of the supreme soul or Divine 
Godhead. The fifteenth mantra clearly indicates the prayer to 
the Nourishing Lord of all, and the soul, to tear away this veil 
of delusion, the delusion that prevents the realization of the true 
nature of the Spirit. That this spirit is immortal, moving and 
capable of tenanting many kinds of bodies is all intimated by 
the verse seventeen : Vayuranilam amrtam. That it is gukram, 
avranam, asnaviram, suddham, apapaviddham, etc. is shewn 
earlier in the eighth mantra. But all these do not reveal much. 
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Siddhis even may appear to reveal the possibilities of the 
material existence only rather than the nature of the Spirit that 
is other than it. Obviously then when the search for the 
Divine took place He could not be caught anywhere by Hiranya- 
kaSipu, for it is naively remarked by the Purana that the Divine 
entered into His nose. Is it not as the Kenopanisad states by 
the Divine that one smells or knows or hears? The psychic 
death was sure to come, but not until one is prepared for ihe 
worst does it pass off lightly, or joyously illuminating the 
Interiors and revealing the separateness by dismissing or 
sublating the delusion. Otherwise the worst must be faced 
many times. The truth of intelligence is that it is ‘ekasanta- 
grahP, whereas ignorance is c anekasantagrahi\ The former 
requires no repetition the latter does. Prahlada did not need 
repetition for he was Buddhi, Hiranyaka£ipu was instinct and 
needed all the violence of the spiritual to overcome its inward 
resistance. It is true that modern mystics and other generous 
souls who think that theoretical philosophizing and acceptance 
of idealism or absolutism insufficient will find that all that has 
been written above merely clarifies the mystic sincerity and will 
scare away only drawing-room philosophers. For others it is 
a welcome adventure in the spaces of spirit which will resolve 
the many controversies of philosophers and make for honest 
experience and practical spirituality. That does not mean that 
we need to bid good-bye to philosophizing. As already pointed 
out it is the business of this dynamic experiment of Vedantic 
knowing (Sankhya-Yoga in the language of Sri Kfsna), to lift 
up the understanding from the barren constructs of superficial 
abstractions. We can then proceed to see in the next two 
mantras the same illumined consciousness that has beheld the 
One Unity of all Godheads and its own self, now resolves to 
offer up itself in utter consecration for the sake of an integral 
transformation. The self or soul is immortal, an immortal 
portion of the Divine, a truth, which has no fixed habitation 
nor are its bodies permanent. The truth has been learnt that 
the self is other than the body (Sarira). For it is a truth that 
a body is an instrument of a self which exists by reason of the 
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soul or self within, which utilises it and enjoys it for some 
occult purpose or secret delight; and there is no particular 
reason to hope that these purposes are either eternal or perma¬ 
nent delights, though delight be the very nature of the Self¬ 
delight that enjoys the Oneness as well as secret manyness, or 
manyness and its secret oneness, being 'as well as becoming, 
which are just the conceptual representations of this two-fold 
delight of Transcendent Being. Now the sacrifice of the self or 
one of its manyness is sometimes held to be a necessity, a 
necessity of the truth of the former occult knowledge. Sacrifice 
or the Rile of Sacrifice is a total consecration to the Divine Lord 
of all Enjoyments and offering and not, as is usually held, 
a renunciatory act, an act that merely breathes the air of 
denudation however free from inward sorrow at non-possession 
of that which was possessed. The Body it is that is to be offered 
along with the inward self to the Supreme One Being, the 
Omnipervader l£a. It is by this act, apparently of a total 
surrender of all possessions (as is intimated in the very first 
mantra of the Isa: tyaktena bhuHjilhd ), that the fullest riches 
of the transcendent kind (rdyi) (Sr eyas of the Kalita and the 
Gift7.) are attained. Thus it is that the awakened soul, seeking 
the fullest sovereignty and empire resolves upon the Great Rite 
and conquest of the Vi£va through sacrifice. This sacrifice is 
sometimes called the Visvajit sacrifice or the ASvamedha sacri¬ 
fice. In these sacrifices the gifts or daksina are to be one's 
fullest possessions. The Visvajit sacrifice of VajasSravas father 
of NacikctAs, or the A6vamcdha of Malta Bali is the greatest 
sacrifice, in this sense that it has a great mystic meaning : He 
who would possess (the) All must lose all or give or give away 
all other possessions and not ‘'give up all” to others. This was 
the praiijna , the resolution or resolve of the sacrificer who had 
awakened to the Joyful Wisdom (Prahlada). And it is clear 
that it would not have been a complete sacrifice but for the 
coming of Vainana, the Dwarf-brahmana, who claimed the 
three feet by His measure, as Lord of the Three Feet being the 
Fourth as OM (A U M) interpreted as Earth (Vai^vanar) as- 
Midatmosphere (Taijasa) (the subliminal abode of the rajas) 



and the Heaven (the Prajfia the individual soul of Bali). The 
name Vamana is used in the Kathopanisad in respect of the 
indwelling Dweller in the Heart-Cave, He who is the knower 
of past and present and future; He who is the Lightning corres¬ 
ponding to the Heart, of the Kenopanisad and the Aitareya 
Aranyaka. Thus come forth the wonderful words of the 
Mantra 17 : OM Kralo (Visnu, Vamana, Lord of Sacrifice) 
smara Krtagam smara (Remember, remember that which was 
done) ; that is, says Sri Venkatanatha, “Please fulfil or complete 
this my sacrifice by acceptance of my surrender, by thyself 
coming and establishing thy Feel with me and making me thine, 
own, even a Alvar fiathakopa has stated by making me his 
sandals”. That is, “Lead me thyself O Immortal Flame of 
Sacrifice ! Thou Knower of the Occult Patha 1 Chief of Gods! 
Agni! by cutting out all the devious ways of sin and ignorance”, 
even as the next Mantra (which is found in all the Vedas) runs. 

The self is offered to its natural Lord—the l6a, now known 
as Sacr ifice, Kraiu , now Vamana, the Brahmana-dwarf who is 
indeed I Je who has as Ilis eyes the Sun and Moon, and is the 
internal Ruler as AntaryarnI, and is the Death which is the 
gate of fullest plenitude of Being. Thus we find that the last 

verse : Ague nay a supaihd rdyc . really is a fulfilment, of the 

Sacrifice of man’s ego which has three steps, involving a triple 
transformation as Sri Aurobinclo states of the Vital, mental and 
the material represented by the great asuras, who belong to one 
single family, Hiranyakadipu-Hiranyfiksa, Prahlada and Maha- 
bali, from which results an awakened sense of union (identity) 
with Truth, Satya, next a revelation of the Oneness of the self 
of each and the self of evary thing else and all, and finally 
(thirdly) a quite separation from the transitory which entiles 
the sacrifice, the unique sacrifice that has as its aim the conquest 
of the Vi£va (the waking consciousness, the Jdgral ), for the 
spiritual transcedent existence which has been separated by three 
steps of the deep subconscious, uncouncious and subliminal. 
It is only through such precarious filtrations that our actions 
are being governed by the Superconscious to our knowledge. It 
is the conquest of the Vai^vanara, (the Naciketha-fire of the 
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Kathopanisad and the Agni Agnirahasyopanisad of the Satapatha 
Brahmana) which is invariably completed by the Divine’s 
acceptance in person of the intimate identity that is the reality- 
function between the indwelling seer and the super-conscient 
Universal. It is this utter and total acceptance that is usually- 
spoken of as the realization of the establishment of the Seat of 
Brahman in the Heart, the achievement of the Ananda, the 
Rasatala of Mahabali. It is this beatitude that has been stated 
to be the result of a complete surrender. It is as it were the 
shifting of the centre of action from the individual ego to the 
Universal Person, the Cosmic and supraconscious supracosmic 
Divine. It is not without significance that the Seer Priest who 
officiates at the sacrifice of Mahabali is Sukra (Isa. 8) for on the 
path of real and fundamental divine evolution the Leader, the 
Sacrificer, Priest, every part of the process of ascension, passing 
on, transformation is achieved by the Divine for the Divine and 
in the Divine, the individual soul playing the part of a quiet 
aspiring flame, fed and lifted up unto union. 

Surrender or Saranagati Vidya is stated to have six steps : 
anukiilyasya Sarikalpa (willing the helpful to ascent) ; Prati- 
kulyasya Varjanam (renouncing the obstructive); goptrtva- 
varanam (electing the Goal); Mahavisvasa (radical faith in the 
Divine) ; Atmaniksepa (placing of the self at the feet of God) ; 
and Karpanya (complete dependence involving a feeling of help¬ 
lessness without the Divine). We can see in those four mantras 
of the Uavasyopanisad (15-18) these six in some form: in the 15th 
verse—‘Satyadharmaya drstaye’ refers to this willing of the 
helpful (i) ; whereas the prayer to the Divine Nourisher (Pusan) 
to uncover the golden lid that covers the face of Truth is the 
renunciation of the obstructing forces (ii) ; the 16th mantra in 
its first part “Tat te rupatn kalyanatamam pasyami” is the 
wish of the votary to see the Divine auspicious form and thus 
forms the third step (iii) ; whereas the belief that the self of 
the worshipper and that of the Solar Orb is the expression of 
the great faith in the Omni-selfness of God, the mahaviSvasa 
(iv) ; in the 17th verse we have the expression of the Atma¬ 
niksepa, surrender (Krtam) or sacrifice of the immortal soul 
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(vayur anilam amrtam), so that its body of karma is turned to 
ashes (bhasmantam sariram) and it is uplifted by the Divine as 
Om and Sacrifice (Kratu) or Divine Will, and the repetition of 
the words Krtam smara merely affirms the total dependence on 
the Divine to help, a state of extreme helplessness of a soul that 
has given up all its being and existence to the Divine, whose 
only prayer is ‘Na-mah’ (not I but Thee)(18ih verse). This is 
the state of Karpanva (ekrinta-bhakti, akincaiiyatva, avyabhi- 
cara-bhakti). All these six states of the soul are but deepening 
stages in the Soul’s entry into the Divine but at every stage of 
the Divine’s help it is that is being sought and not that of the 
limited and restricted and ignorant ego. Here too we find that 
knowledge of the Divine Oneness and All-ness it is that governs 
from the first actions of sacrifice of the self. Thus Saranagati 
is a dynamic Sacrifice and in it is comprised the aSvamedlia, the 
purusamedha and the Brahmamedha, sacrifice of the senses, 
out-ward-moving and extravert; sacrifice of the ego as a 
circumscribed and limited or private being apart from and in 
conflict with the AH, a possessive and egoistic entity ; and the 
realisation of the Leadership of God the Omnipervasive Super- 
conscient Being in every fibre. 

To conclude this meditation I may point out in the first 
instance how the integral mind works with respect to the 
spiritual universe. The spiritual universe is the eternal universe 
in a sense, for, from it proceeds all types of presentation in 
space-time-events. The whole literature of the Hindu, or for 
that matter of any true religious community or pholosophy is 
to be interpreted correspondentially from multiple stand-points* 
that is, from the adhibhautika, adhyatmika and adhidaiva 
aspects. Each of these divisions may find further sub-divisions, 
and they may bs called the Vedic, Brahmanic, Upaniaaclic, 
Airiliasic, Pauranic and Agamic. The failure of modern philo¬ 
sophers to go behind to the bed-rock of spiritual experience is 
so clearly patent in their writings which despite their learning 
and scholarship (on which they pride themselves) that we are 
likely to miss the truth of the spiritual universe. There is an 
eternity streaming through the temporal, and a temporal that 
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reveals the eternal, and this intermingling in the process oi 
civilization, through poetry, art, sculpture, dance and philo¬ 
sophy and sciences, clearly portends so simple intellectual 
understanding. On the contrary rationalism has tended to be 
dogmatic and has ceased to see the confusion into which its own 
analyses have landed it. Spiritual understanding or gnostic 
being will clearly interleave the historical with that which is 
suprahistorical and grant meanings not available in the one 
or the other exclusively. The fundamental manner of inter¬ 
pretation was long ago envisaged in the Brahmanic literature, 
but we have grown so much intellectual these days that we have 
for a long time unaccustomed to see more than one aspect at a 
time and this seeing of one aspect did the trick of depriving us 
of the fruits and visions of the entire reality : To quote the 
Isa. (9) again “Andham tamah pravisanti Ye’vidyam upasate 
tato bhuya iva te tamo ya u vidyayam ralah (see also the 12th 
mantra). Thus it is necessary to interpret the whole body of 
literature as an organic whole. This is undoubtedly difficult 
and may lead to lot of confusion and may be called Research 
in the strict and literal sense of the term, but this is not the 
research that will get the applause of the savants and scholars 
of the present day. It means the seeing of things temporal and 
eternal in one sweep and this one is forced to say ‘sadly’ is 
possible only to one supramentally awakened to the deep and 
foundational unity of the two by a radical experience. 
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This book is singular in certain respects. It combines the 
easy availability of this precious Upanishadic text in both 
Devanagari and Roman notations, with a lucid and faithful 
English translation of both text and the original commentary on 
it by Sri Vedanta Desika, with sumptuous and scintillating back¬ 
ground information and erudite tracts attached. It leaves a sense 
of completeness and adequacy to the treatment and tends to 
sharpen the edge of an already celebrated and provocative original 
Upanishad. Its chief merit does, indeed, lie in the presentation 
of the masterly stand of Desika’s commentary which, like a suckl¬ 
ing child or a sublimated devotee, closely hugs the bosom of 
the original Sruti-srnrti pramanas and the Visishtha-dvaita. 
philosophy. 

Isavasyopanishad, placed as it should doubtless be, signi¬ 
ficantly earlier than the Bhagavad Gita, projects, in its latter 
part, a stage when the upasana method already seems to have 
engaged the minds of devotees, and when Karma for the purpose of 
shedding the dross around the Jivatmjn was already designated as 
Avidya, while Vidya was styled as that knowledge and method 
for actual approach to God for communion. The writings of 
Desika always bear the stamp of an uninhibited cheerfulness of 
the literati , the cool grandeur of a logician and the encyclopaedic 
range of a polymath. Never a pedant, he was a square dealer 
and the chief theoretician, as it were, of Vishishthadvaitism, with 
a lucid methodology which is never subtle at the expense of facts. 
Bridging the gap between adhearants of the Vedas and the 
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Prabandhas, Dharma and Brahma, Jnana and Bhakti, Sahetuka 
and Nirhetuka grace of God, he sticks, with conviction, to the 
threefold pramana of Sankhya-Nyaya School. 

The implications of the terms Vidya and avidya, sambhuti 
and asambhuti (or Vinasa, as its paryayapada ) do introduce the 
complicated doctrines of action, result and conduct, that might 
have been commonplace at least in the intellectual circles of the 
ancient Gurukula. While Sankara took his advaitic stand on the 
earlier verses of the Samhita, he dismisses the Vidya-Avidya, 
Sambhuti-Asambbuti verses as the repetition and paraphrase of 
the earlier verses. To Vedanta Desika, who, however, came 
three centuries later to Sankara and was the Legitimate heir to 
the Acharya traditions of the 10th century A.D. and the 
Ramanuja Srivaisnava Sampradaya of the 11th, 12th centuries 
A.D., it would have been an act of impropriety if a substantial 
part of the original text is left without a requisite elucidation. 
He proceeds, therefore, to give a penetrative analysis of the 
compatibility of the words vidya-avidya, sambhuti-asambhuti, 
and integrates them, with dexterity, with the spirit of the first 
part of the text. While Sankara considered avidya as vedic 
karma leading one to Pitrloka, and vidya as the knowledge of 
gods, granting Devaloka, Desika, taking it as the conjoint 
practice of karma and jnana, on precedent, (Jnana-karma 
samucchaya) interprets vidya as upasanatmaka jnana and 
sambhuti and asambhuti as leading to karma-sankranti (through 
archiradi gati) and Brahmaprapti (by pratibandhaka nivritti). 
In interpreting verses 6-8, he is able to use this approach directly 
for substantiating the cardinal tenets of visistha-dvitism, 
especially in the interpretation of the identity between self and 
the creatures. 

Throughout the text, he is able to weave a pattern in which 
the Isvarahood is persuasively attributed to the Purushottama 
Narayana and the Isavasya-upanishad itself is deemed as a tract 
for the enunciation of a way of life for the mumukshu or the 
votary, seeking identity with the Lord. (Evam mumukshorisvara 
paratantryabodhamutpadya vairagyabhushitam vrittimupadisati) 
This is in keeping also with the well-known text f na karmana- 
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na prajaya dhanena-tyagene-kenamrtatvam anasuh\ He clearly 
also underscores the fact, teaching about the supreme being 
(Paratattva) its possessions (Vibhutiyoga), meditations on it 
(Upasana) and its characteristics (Viseshas). 

His concluding verse, before the colophon, is another 
•example of the nayyayika in him effectively in evidence, using 
Mimamsa-disciplined reasoning for the substantiation of his 
stand. Here, he avers that the anuvaka (Isavasya) is clearly 
opposed to the schools which hold identity between all enjoyer 
souls; who hold that bound souls are supreme; that there is 
identity and difference; that of the Jains and the Buddhists; 
those who hold that salvation is not to be attained and that all 
are ever free ; and those who hold that fear of bondage is illu¬ 
sion. This indicates, in a sweep, the contemporary schools of 
thought, and thus is indeed of histriographic significance. 

This little book has several other special merits too, viz., the 
culled-out quotations of the Sruti-Smrti-Purana-Itihasa authori¬ 
ties, referred to by Desika; the illuminating foot-note explana¬ 
tions offered to some of the technical terms used by Desika, as 
in verses VIT, XII, and XVII ; in outlining the basic stands of 
Sankara, Uvvata and Desika and a valuable resume of the struc¬ 
ture of the upanishad. The indices (by one of the authors) are 
examples of philosophic rationale, and have been sketched out 
with considerable appositeness and forthrightness as well. The 
reader should be properly grateful to the two illustrious authors 
for their erudition, skill and clarity. A lead is clearly given in 
this book by them as to how some of our most cherished and at 
the same time most difficult texts could be handled and treated 
for a perspicacious elucidation of their contents. One should 
hope that more such ventures in the Visishthadvaita lore would 
be made, for the enlightenment of the intelligent followers. The 
popularity of the book is pre-assured. 
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ISAVASYOPANISAD—BHASYA 


Sahityaratnakara Dr. M. D. Padarkar 
Retd, Prof, of Sanskrit , Bombay University 

This is an excellent reprint of the Bhasya on I^avasyopanisad. 
by Vedanta-Desika i.e. Acarya Venkatanatha along with intro¬ 
duction, translation and Notes by Dr. K. C. Varadachari and 
Panditaraja D. T. Thatacharya. The learned editors have taken, 
care not only to translate the small but weighty Upanisad along 
with the illuminating Bhasya of the great Acarya but also have 
added very useful notes with a view to elucidate important points 
referred to by the revered preceptor of the Ramanuja school. 
The volume contains a very learned introduction throwing light 
upon the life and philosophy of Acarya Venkatanatha, useful 
information about the two recensions of the ISavasyopanisad as 
well as gist of the three important commentaries on the 
Upanisad written by Sankara, Uvvata and Venkatanatha. This 
introduction also contains a word upon the structure and plan of 
the Upanisad in detail which will help the readers to appreciate 
the approach to the Upanisad on the part of Vedanta-DeSika. 
The learned editors have also taken care to speak of editions and 
MSS. consulted for the purpose of translation noting the 
important variations in foot-notes. The quotations from differ¬ 
ent Sanskrit works cited by Sri Vedanta DeSika have also been 
brought together for ready reference. The two brilliant essays of 
the late Dr. K. G. Varadachari in the Appendix have added to 
the value of this erudite edition as both these essays go a long 
way in throwing significant light on the value of the commentary 
of Sri Vedanta Desika in understanding the Upanisadic 
philosophy. 

The editors deserve our congratulations and the world of 
scholars in Indology will be indebted to the Vedanta Desika 
Research Society and its active worker Shri V. Srinivas Raghavan 
for such a useful publication. 



Sri V. T. Rangaswami Iyengar 

Supreme Court Advocate 


The Vedanta Desika Research Society has to be 
congratulated for publishing the Isavasyopanishad Bhashya 
by our revered poet-philosopher, Swami Vedanta Desika, who 
wrote the commentary on this Upanishad only, which is the last 
chapter of the Sukla-Yajur Veda Samhita, and Isavasya is the 
Manlra-Upanishad par excellence. 

The introduction is an excellent summary of the various 
topics discussed in this Upanishad, and Swami Desika 3 s com¬ 
mentary is superb as is the case of every one of his works, the 
notable feature being that the Visishtadvaitic philosophy is 
brought out fully forcibly in every work of the poet. The 
references given are very useful for the research scholar, and 
Panditha Raja D. T. Thathachariar’s English translation and 
commentary are noteworthy and illuminating, considering the 
erudition of the Pandit. 

The two appendices are a distinctive feature of this publi¬ 
cation by the Research Society coming as they do from the pen 
of that great and renowned scholar. Dr. K. C. Varadachariar 
Swami. 

» The treatment of the nature of the relationship between the 
mystical and religious consciousness is a masterpiece and Dr. 
Varadachariar Swami has pointed out very succinctly while 
dealing with this difficult subject, how the one without the other 
could not be deemed perfect, and as how Swami Vedantha 
Desika has brought out the harmonious fusion between the two 
in his treatment of the 18 mantras enshrined in this Upanishad, 
and the second appendix, by the same illustrious scholar brings 
out the essential features of the Upanishad, more particularly the 
prayer mantrams 15 to 18 which embody all the essential features 
of the Visishtadvaitic philosophy, comparing at the same time 
with the other systems in a scholarly manner. 

The publication is a garland of all the various interesting 
aspects, and the publisher has taken enormous pains to bring 
them all together in a single presentable volume, and the price 
fixed could not be regarded as high, due consideration being had 
to the neat get-up of the volume embodying the gems of wisdom 
that have been provided lor the reader, and research scholar in 
a single volume. 



